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FOREWORD 

THE INDIAN GENIUS 


/ N the Forewords to the two volumes on China in this series^ 
I have at once pointed out the unity of human history and 
justified the separate position which we have given to two 
ancient civilizations of the East and the Far East — civilizations 
which are great, both in the numbers of the people whose native 
genius they express and in the brilliance or originality of 
certain manifestations of thought or art. The peoples of China 
and India were not, indeed, cut off from communication, 
material or intellectual, with the other sections of mankind — 
here Persia acted as intermediary — but they were nevertheless 
confined to very distinct regions, and did not give or receive 
to a great extent until a late period. Moreover, their fundamental 
conceptions present such marked differences from Western 
thought that recent writers have been inclined to describe East 
and West as two distinct worlds, whether they wished to show 
the irreconcilable antinomy between them or to resolve a contra- 
diction which they regarded as merely provisional. 

By very reason of its strong individuality — not politiccd, 
but psychological — India, like China, is of the greatest interest 
in the history of mankind, which, as our colleague, Masson- 
Oursel, observes in a striking phrase, is the only real history. 

History properly so-caUed, it is usually said, India has 
none.^ Let us be clear what the word ‘‘ history ” means. 
It has two meanings, one objective and the other subjective. 
History can be events, or the memory of events. 

The Indians have lacked the memory of events, or rather 
they have lacked not writing, but the use of writing, to record 
them. ‘‘ Very little xoriting was done, and that very late.^^ 
Knowledge was a personal gift and a caste privilege and 

^ India has no history *’ (Syhxxin Lim, in “ VInde et U monde *% in 
Revue de Paris, Isi Fdyruary, 1925, p. 882). It has often been said : this 
people has no history, or at least it has had no historians (C. Bougli, in Essais 
•ur le Y^irime dee eaetea, p. mi). 
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“ every opposition was made to the spread of knowledge. There- 
fore it was not entrusted to writings which was accessible to 
all ” {p. 221). Moreover, the very mind of the Indians 

seems to have a distaste for history ” {p. 22). The details 
of past events do not interest them, or it would be better to say 
that their interest in the past is ‘‘ not that of dispassionate 
curiosity but that of loyalty ’’ {p. 209) ; they turn to it for 
lessons and for claims to glory. The truth does not concern them. 

The earliest works have no connection with history except 
that of the Bible or the chansons de geste.^ Even in times 
nearer our own, in the twelfth century, in Kalhana or Bilhana 
poetic imagination and moral purpose militate against the 
author^s intention of presenting the facts.^ It is true that one 
can, if one is cautious, extract some historical data from Indian 
literature. But it is ynainly from the peoples which have a history, 
in so far as they have had dealings with India, that we learn 
something of that country's past.^ For early times, it is ethnology, 
philology, and archaeology that give and will give us some 
notion of the truth. From archaeology much is to be expected. 
Masson-Oursel more than once emphasizes its possibilities 
as a source ; and once again I may call attention to all the 
complementary and new knowledge which must be brought 
to the evocation of the past by the “ militant history ” of explorers 
and excavators.^ 

So India has had no historians. But that is not all. There 
is also some objective truth in the tradition of “ India without 
a history It has no history, first, in the sense that its past 
does not offer clearly distinct phases, such as our own antiquity 
and Middle Ages or the periods before and after Christ. From 
the Aryan invasion to the coming of Islam, India is extra- 
ordinarily continuous in time. In space, on the other hand, 
it is extraordinarily discontinuous. 

This immense region was peopled by a great number 
of immigrations. Although it is a peninsula with partly 
inhospitable coasts, defended on the north by the highest 
mountains on the earth, it is accessible by a few passes, chiefly 
in the west, and by sea, chiefly in the east. 

^ Purd'^, avadanas. See pp. 200, 272. * See pp, 280, 287. 

» See pp. 23, 34. 

* immense supply of notes on folklore, a searching examination of 
manners, a thorough clearing of ooerp'oum jungles of literature, and an abundant 
booty of archaotogical finds would he necessary eoerywh^e before a few 
inferences could be drawn (p. 117); cf, pp. 158, 100, 843-4. 
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“ Indiay^^ Pittard says^ “ was never an uninhabited land^ 
over which a flood of comparatively late civilizations was to 
flow with the first races to occupy it . From the Quaternary 
onwards the soil of India has been trodden by the foot of man.^^ ^ 
In the mass of Indian peoples with all their various types^ 
ethnologists distinguish two chief groups — the Aryans or Indo^ 
Afghans and the Melano-Indians or Dravidians, both long- 
headed but the latter smaller and darker.^ A round-headed 
Mongolian element was added by continuous infiltration and 
occasional irruption. The philologists distinguish archaic 
languages (Munda)^ which are earlier even than Dravidian^ 
and various Dravidian tongues^ superimposed on and mingled 
with which is the contribution of the Indo-European immigrants. 
Aryan or Indo-Iranian is the original speech of the Indo- 
European group which settled on the plateau of Iran and the 
plains of the Indus. The Aryan spoken in India came to differ 
from that of Iran and to take various forms in India itself. 

It was between the fifteenth and twelfth centuries b.c., 
according to J. de Morgan,^ that the Aryans entered India. 
They became the preponderant element in the country. But the 
other elements — the early inhabitants^ who are called Austro- 
Asiatic, and the DravidianSy whom some connect with the 
Sumerians — not only survived but continued to be of importance 
in some parts of the peninsula. To make India something 
infinitely complex and heterogeneous, the “ inextricable mixture ” 
of the population {p. 81) has been further complicated in that 
enormous area by local environments of the most different kinds. 
Natural obstacles divide the country into regions which are 
unlike in climate, fauna, and flora, some being desert or 
mountainous and others luocurianUy fertile.^ 

“ The world of ancient India is a chaos, because of differences 
of race and language and multiplicity of traditions and beliefs ” 
(p. 59 ; cf. pp. 85, 210), Politically the country was broken 
up to an extraordinary extent, with a qiumtity of small republics 

^ Race and History, in this series, p. 888. 

* IHd., p, 890. 

* See Ancient Persia, in this series, p. xi. 

* On the modes emd limits of the influence of geographical environment, 
see I*. Febvre, A Geographical Introduction to History, in this series. Cf. 
H. Bidou, **Au-dessus de l*Asief* in Rev. de Paris, 15th March, 1988 — 
impressions of a flight over India, with sandy desert dotted with rocks and 1!^ 
** soedeed, rank ” kmdscape of Bengal (pp. 299-806), 
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{p, 88) alongside of monarchies which were always on the 
point of collapsing. 

That, no doubt, is, from the objective point of view, the 
fundamental reason for saying that India has no history. 
Its past is too broken up — so much so that even a social principle 
as strict and as characteristic of the country as that of caste- 
distinctions is an ideal rather than the universal rule {p. 85 ). 
Apart from irruptions and invasions — of Indo-Europeans, 
Huns, Turco-Mongols — among the infinite multitude of facts 
of which the past of India is made up few have been sufficiently 
large and outstanding to be events. That happened when a 
“ King of Kings ”, as in Persia, succeeded in founding an 
empire — a “ short-lived combination ” {p. 93 ) ; thus “ the 
ancient, permanent solidarity which united India to Iran ” 
asserted itself (p. 59 ). Such figures as Asoka, one of the 
noblest in the history of the world f Kanishka, Samudragupta, 
Siladitya, stand out brilliantly against the neutral background 
of India's past. 

“ Only unified peoples can have a history. India has had 
some episodes, but no history, for it has never been an empire, 
nor a patria, nor a nation.^ 

There is no Indian nation ”, but there is an Indian civiliza- 
tion, an Indian life, wherein religion plays a part which must 
be examined. 

“ While it is true in general,'''' says Masson-Oursel, “ that 
among the various peoples the manifold functions of spiritual 
life, social or individual, only gradually break away from religion, 
it is particularly true of the civilization of India (p. 61 ). 
Let us be quite clear about this. The functions of social life and 
the thought of the individual have had difficulty in breaking 
away ” from religion after the phase in which they were deeply 
involved in it. But I do not believe — it is fairly generMy 
known ® — that religion is in essence social, or that social 
organization is originally religiotts. In India, as everywhere 
else, there was development, and that is what appears in the 
cautious pages of Masson-OurseL 

^ See SCderblomf Manuel d’histoire des religions p. 259. 

• Seep. 100. Cf. J. Sion, “ VAsie des moussom,^^ in Gtographte univcrselle, 
vol. ix, p. 869. 

’ See especially SoutdiUe, The Religious Thought of Greece, in this series. 
Foreword. 
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India has no more idea of evolution than historic sense. 
The West worships iU perhaps super stitiously. As our 
collaborator saysy “ in assuming a priori a development in the 
world of Indian thought, we run against native sentiment. Let 
us admit that the impulse to look for development in every 
domain, even when the facts do not compel us to do so, may 
be a European prejudice ” {pp, 117 - 18 ), But, this 
reservation having been made, by a thinker whose sympathy 
with the East inclines him to defend its attitude of mind, he 
says that we can and must attempt to look for changes in the 
course of the ages ”, 

Now, we see here clearly that the social order^among the 
peoples of India sprang, as in all countries, from the need 
inherent in every human group to maintain itself. At the 
beginning the Dravidians are in small agricultural communities, 
and the Indo-Europeans in clans. Religion does no more 
than reinforce the structure of the groups. The very special 
and remarkable institution of caste did not exist from the 
beginning, and it had many causes (p. 81 ). It was created 
by a “ development ” {p, 82 ), in which the Brahmans doubtless 
took a large part. They seem, not without struggles, to have 
superimposed a theory of their own on Aryan manners (endogamy 
within the phratry).^ Where other civilizations unify, mobilize, 
and level, India tends to divide, to specialize, to arrange in 
order of rank.^ The Aryas are a class apart ; for the race of 
the ^‘^free element ”, which alone can lawfully own property ”, 
muet be preserved (pp. 85 , 113 ). Among the Aryas themselves, 
there are three classes, kept strictly separate — the Brahmans, 
depositories of holiness and living gods, who aspire to theocracy ; 
the warriors, who, under the lead of the Brahmans, exercise 
temporal pcrwer ; and f the husbandmen and traders. The 
immobility, the petrification found in India, is explained by 
the religious charaeter and theoretic rigidity assumed by the 
social order.^ But it must not be supposed that the ideal of the 
system quite represents the reality of things.^ Various circum* 
stances mixed the castes somewhat and also increased their 
number, restricted the power of the Brahmans, and gave the 

1 p. 84 ; pp. 285, 240, 251, 258, 258. 

* See op. cii., p. 84, ‘‘ Bepuhion, hierarchy, hereditary speciatiza- 

tion — AO he defines the caste system (p. 4). 

’ Caste partly explains why India is not a nation. See Sion, op. dt., p. 860. 

^ pp. 86, 88, 05, 100, 118, 
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noble^ warrior element great importance and sometimes pre- 
ponderance. “ A great development of policy ” took place^ 
always in virtue of real necessities, of the need of defence against 
enemies from outside or at home (pp. 87 , 98 , 95 ). “ Police 

rule is better than anarchy {p. 101 ). 

Even the tendency to unify groups, so potent elsewhere, 
is to be found in India, in spite of all the influences to the 
contrary. Among the nobles, some created kingdoms, which 
were not far removed from empires — under the influence of 
Persia, as I have said, which was itself influenced by the Assyro- 
Babylonians. That kingship ""is a purely human institution, 
and claims no divine righV^ When it was an accomplished 
fact the Brahmans proceeded to give it a religious sanction 
{p. 91 ). 

At bottom, two conceptions of moral and political conduct 
are found in India, sometimes opposed and sometimes combined 
— dharma and artha, duty and interest, the rule and 
opportunism, a principle of stability and a principle of change 

{pp. 101 - 8 ). 

“ The usual definition of the Indian character is very 
incomplete.’*^ ^ The great mass of the peoples of India is 
imagined as plunged in dreams or mystic contemplation and 
lost in hopes and anticipations of Nirvana. Their detachment 
from terrestrial realities is exaggerated. A distinction must 
be made between different regions and periods. This is already 
proved by the indications which I have given as to social 
organization.^ But there is a whole side of Indian life which 
only literature and art enable us to reconstruct. At the same 
time, through literature and art — as, from another side, through 
religions and philosophies — one reaches the Indian soul, even 
in a depth in which action and inaction are explained. 

Mme de Willman-Grabowska and Philippe Stern, both 
endowed with a thorough knowledge of the (esthetic achieve- 
ment of India, have made a most valuable contribution to this 
book. The former has described literary works in such a way 

^ See Chantepie de la Sausaaye, Manuel d’histoire des religions, French 
irana., p. dl5. 

* For economics, see pp. 106, 110. (“ We are too much inclined to forget 
that India was one of the greatest marine and colonizing powers of the *) 
Cf. Benoy Kumar Sarkar, ^"‘Aspects politiques et 4conomiques de la eivmaation 
hindoue,*^ in Rev. de Synth^ historique, vtd. xHar, June, 1080, pp. SB-OT. 
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as to make one see^ not only their technical perfection^ but — 
what interests us here still more — their underlying inspiration^ 
their relation to the inner life. By delicate analysis and happy 
quotation, her work offers a kind of anthology, which reveals 
various states of soul with remarkable vividness. M, Stern 
has draxvn, in a vigorous summary, new in several respects, 
a picture of the development of the plastic arts which reinforces 
her psychological evidence and confirms the suggestions of 
literature. 

The earliest works of that literature, the VedcLS, are late, 
and composed of elements much earlier than the time of their 
composition. They were directed towards the sacred, inter- 
preted, and supplied with commentaries by the Brahmanic 
priesthood ; but they were “ the fruit of an aristocratic and 
warlike civilization ”, and the characters enjoy life in the 
most violent way possible, and the beautiful simplicity of their 
religious faith is proved by many passages in the hymns not 
to have been the general rule ” (p. 230). The later epics, while 
placing the Brahmans high, alltide to struggles against their 
caste. 

A whole courtly, aristocratic literature developed, a profane 
literature answering to the tastes of a refined and sensitive 
society.^ The ardour of this people, originally “ as passionate 
and uncontrollable in its hates as in its desires ” {p. 285), 
gradually became more concentrated, more “ cesthetic The 
wealthy, cultivated, “ idle ” {p. 803) class, far from despising 
life, sought out and multiplied emotions and delights. 

Love and sensuality — and therefore women — occupy a great 
place in literature. “ Woman is joy and sorrow, trouble and 
appeasement.^^ ® Sometimes it is married love, the ienderest 
and most delicate sentiments,^ and sometimes it is the most 
burning passion and the most brutal eroticism, that are portrayed 
in lyric, drama, and romance.^ Song and dance, “ the divinest 
of all arts ” {p. 809), and everything that can add to the sensuous 
attraction of literary art often accompany it. 

^ The life of the people appears here and there, particularly in certain forms 
{farce, fable). But tf popular elements were merged even in aristocratic works, 
what was bom of the inverUion of the people xjoas not preserved deliberately, 
and it is almost all lost. 

* pp. 285 ; cf. pp. 804 

» pp. 282 - 4 , 288 , 816 , 881 . 

* pp. 280 , 246 , 278 , 288 , 287 - 8 . See “ the categories of sensaMm which should 
cause me souls of the spectators to quiver in the theatre {p. 206 ). 


b 
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So it is that one finds in the poetry of India gentle scenes 
of family life and human compassion.^ One finds sympathy 
for all that liveSy beast or planU^ o,nd a deep sense of nature — 
hours and seasons, colours and scents. One finds, lastly — in 
the place of activity — a very lively imagination, addicted to 
the marvellous, to fairy-tales, to magic, to beautiful dreams in 
which real and impossible are allied.^ All these elements appear 
combined into endless stories, which are often, like the Arabian 
Nights, set one inside another. 

The actual form of these works suits their matter — some- 
times sweetness and harmony, almost always profusion of 
ornaments and images and dazzling colour, in addition to 
‘‘ tricks of the trade ” {p. 279 ), stylistic acrobatics, and metrical 
complexities. Everything aims at lively sensation or at some 
mental trick of a subtle and futile kind. 

In the plastic arts, Philippe Stern, distinguishing the 
truly Indian element from Iranian and Greek influences, 
reveals characteristics similar to those presented by literature. 
It is a sensual ” {p. 842 ) art, in which he first emphasizes 
the grace and harmony, “ a keen sense of life ” in sculpture, 
“ a love of story-telling, immediate contact with reality, a move- 
ment which is never violent, and straightforward, simple love of 
all creatures ” {p. 874 ), and then shows how the voluptuous 
and the influence of an overflowing imagination become more 
marked. Then decoration swarms over the stone masses of 
a sumptuous architecture, and art seems to adapt itself to the 
general immoderateness of everything.^ 

It was a mighty cesthetic effort, revealing an intense desire 
to live and to enjoy life — often ending in disillusionment and 
disgust. “ Vain has been the life of a man who has not sought 
wisdom and knowledge, is the answer made in a dialogue to 
one who has said, “ Vain has been the life of a man who has 
not tasted the joys of love ” {p. 288 ). By renunciation, those who 
seemed to have everything tend to join those who have nothing. 
Literature shows this “ oscillation between two poles, frantic 
desire to live and complete abnegation ” (p. 285 ). They are 
‘‘ very Indian ” things. Perhaps here one should call attention 

1 pp. 268, 271, 277. 

* pp. 264, 814, 324. 

» pp. 308-9, 824, 839. 

* pp. 842, 850, 860 ; Cf. P. Lorquet, L’Art et I’histoire, pp. 227-288. **India, 
which loves ^ colossal, excels no less in the dainty ” (ibid., pp. 286-7). 
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to the effects of an overwhelming nature^ a variable and deceptive 
climate. In a monsoon country human prosperity is particularly 
imstable, A dry and fairly cold winter is followed by a torrid 
springy which already puts a check on lifCy and the torrential 
rains of summer. But in the less well-watered parts of India 
there is not always sufficient rainfall to feed the swarming masses 
of humanityy and the population is decimated and exhausted 
by famines. In districts where the waters of heaven and earth 
cause vegetation to run rioty the heavt/y sodden atmosphere 
softens and weakens man and destroys his courage.^ 

“ The wretched existence of the immense majority of Hindus ” 
partly explains the character of personal religion and philosophic 
thought. In these masses “ it has created a melancholy pessimismy 
a hatred of life ”, and “ inspiredy by the transposition of facts 
into ideals, the conviction that under-nourishment and diminished 
activity were means to salvation Sects of the non-possessors, 
which do not aim at changing the social order, “ take to 
themselves mighty compensations and incomparable reparations 
in the spiritual order ” {p. 116). As for the privileged classes, 
satiety of goods, combined with physical exhaustion, drives 
them likewise in great numbers to spiritual escape. 

Indian thought — certain elements of which are incorporated 
in art and literature — is described by Masson-Oursel in a 
remarkable study, at once very rich and very sober, of religions 
and philosophies. Here it is that one must look for the essence 
of India. It is true that many and varied influences have been 
active in this domain ; but here we really find all that is most 
characteristic and original in India. Through the diversity and 
multitude of doctrines, which are such that their history, ''"‘far 
from being written, is hardly possible to write ” {p. 117), and 
in their evolution, McLSSon-Oursel discerns the principle of 
unity which makes the special genius of India. 

We know that religion and magic are at first indistinguish- 
able.'^ The magical character of the early religion of the Aryans, 

^ See J. Sion, L’Asie des moussons, pp, 12, 14-15, 21, 54. Cf. the still 
mtereating pages of Buckle, History of Civilization in England, xml. i, chap. ii. 
“ In ike great centre of Asiatic civilization, the energies of the human race are 
confined, and as it xoere intimidated, by the surrounding phenomena ” {p. 188, 
1882 ed.). He contrasts India xvith Greece, 

• See The Eeligious Thought of Greece, in this series. Foreword. 
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especially the Aryans of India^ is very marked. What they 
sought to obtain “ was the goods of this world — subsistence y 
a minimum of well-beingy even wealthy a full lifCy not cut off 
by premature death, and male descendants ” (p. 123). Means 
had to be found to affect things, the appropriate formula (this 
was not, Masson-Oursel remarks, truth ; for a formula enables 
you to obtain something contrary to natural laws). “ Being is 
thought of only in relation to action ” (p. 126). The mythology 
of the Vedas, in part inherited from Indo-Iranian times, a 
miocture of different elements gradually accumulated in fairly 
arbitrary fashion, has far less significance and importance 
than the sort of “ religious physical science ” (p, 181) which 
catalogues and manipulates cosmic forces.^ At the beginning 
is action — esse sequitur operari (p. 132). The sacrificial 
operation creates, preserves, transforms the world.^ Words, 
accents, intonations, gestures, and chants have a mystical 
value, an efficience. The notion of activity, karman, and the 
ritual formula, brahman ® — these, in religion, are what will 
provide the basis for a philosophy, which, indeed, will not be 
clearly distinguished from religion, for in India religion itself 
is abstract and philosophical rather than mythical,^ as it tends 
to be more individtud than social. 

Brahmanism is later than the Vedic tradition, and it inherits 
and exploits it. This exploitation of brahman by the caste 
which holds it constitutes orthodoscy. But Brahmanism inevitably 
developed. A “ decisive turning-point ” makes meditation 
""an act more efficacious than the rite itself and tends to 
substitute knowledge for sacrifice, knowing being only one 
case, particularly operative, of acting (p. 134*). Brahman, 
ritual potency, was the expression of the virtue of the priest- 
hood and the justification of its supremacy ; atman, the essence 
of every being and an element of universal life, reveals the 
absolute to the individual consciousness and gives it eternity 
in a kind of levelling pantheism. 

On the gods of India, see Chantepie de la Saussaye, op. cit., pp. 824-806 ; 
they are “ the product of severed races and several peoples ” ; “ 0,889 gods did 
honour to AgnV^ a Vedic hymn says. In the popular religion there w “ a horde 
of spirits and demons ”, ibid., p. 406. 

* The difference between sacrifice and magic “ is simply that magic is addressed 
to demons and occuU powers, while sacrifice is as it were official magic, praeUsed 
on recognized gods ” (ibid., p. 841). 

* Before brahman became the jHdent formula it was perhaps force, mana. 
Cf. Sbderblom, Manuel d*hist. des religions, p. 242. 

* pp. 129 Jf. ; if. pp. 192-8. 244, 246. 
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In the sixth century B.c. heterodoxy all at once adapted 
itself to the evolution of Brahmanism^ corrected it by its concern 
with moral matters, and reacted on it. One follows with the 
keenest interest in Masson-OurseVs survey the opposition and 
mutual penetration of Brahmanism and Buddhism. The latter, 
greatly influenced by Iran,^ and favoured by continual invasions 
from the north-west, developed, like Jainism, in an environ- 
ment only slightly Aryanized and still less Brahmanized,^^ 
in the north of the lower Ganges basin.^ 

In contrast to Brahmanic optimism, the heir of the Vedic 
tradition, which holds that man's needs can be satisfied, 
heterodoxy is fundamentally pessimistic ; it proclaims the 
instability of the human condition, the misery of existence 
(p. 189). It expresses a kind of “ collective despair Trans- 
migration — sarnsara, a conception peculiar to India and not 
the same as metempsychosis — condemns all to an eternal 
becoming, a universal disintegration. Here karman is the 
activity which ‘‘ steeps us in relativity and misery ” {p. 140). 
Salvation will consist solely in escaping from the life of desire 
and passion, in seeking deliverance “ beyond good and evil 
which enslave man equally. One must turn away from the world 
and by knowledge, examining the conditions of existence, one 
must liberate oneself. For Buddhism, like Brahmanism in 
its later development, but from another point of view, stimulates 
thought.^ “ There are two terms from which he who would live 
a spiritual life must remain remote. What are these two terms ? 
One is the life of pleasure, given up to delights and enjoyment ; 
it is low, without nobility, contrary to the spirit, unworthy, vain. 
The other is the life of mortification ; it is melancholy, unworthy, 
vain. From these two terms the perfect man keeps aloof ; he 
has seen the Middle Way . . . which leads to rest, to knowledge, 
to illumination, to Nirvana.'' Thus speaks Buddha, after his 
illumination, in the famous Sermon of Benares.^ 

Two Saviours, Jina and Buddha, both “ of princely, not 
priesUy family " {p. 188), stand at the origin of communities 
of monks and laymen, which were to increase and become 
diversified steadily. Buddhism, in particular, spreadfrom Nepal, 

' On this pmnt, see S. LSvi, articles quoted. Rev. de Paris, February, 1025, 
pp, 542, 800. 

* See pp. 45, 50-60, 187, 150. 

^ On me influence of the dialectic of the sophists, see p. 143. 

^ Chaniepie de la Sktuss^, op. cit,, p. 880. Althcmgh Buddhism was 
influenced by Yoga, an ascetic sect, U condemns excessive asceticism. 
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where it had its birth, in every direction, and produced an 
immense literature, Brahmanism was a national religion ; 
Jainism is a sect ; Buddhism is sufficiently human to profit 
by every movement of the peoples of Asia {pp, 205 - 6 ). It is one 
of those religions of universal appeal, proselytizing faiths,'*^ 
of which Cournot, in his profound observations on '‘'‘the 
concatenation of fundamental ideas ”, says that their advent, 
in periods which are close together in the scale of world-history, 
is a “ general revolution ” or a “ crisis ” of that history.^ 

The problem of deliverance, which is at the centre of the 
heterodox doctrines, enters Brahmanism. This religion does 
not give up its absolute — here is its fundamental difference 
from Buddhism, which denies all substantiality — but it comes 
to accept an evolutionary, pantheistic, and subsequently even 
theistic conception,^ a metaphysical first principle becoming 
incarnate in successive saviours of mankind, Masson-Oursel 
well shows that philosophies and religions, “ collective traditions 
regarding salvation and the pursuit of it ” {pp. 176 - 7 ), are hardly 
to be distinguished ; and that, while there is always a Brahman 
orthodoxy — gnosis, form, etiquette — bound up with the dogma 
of caste, in reality spiritual life is infinitely and freely varied 
and is syncretic. For Buddhism, on its side, in the course of 
its expansion over the East, on the one hand takes in masses 
of popular ^\fables and superstitions^^ {p. 181 ), and on the 
other develops philosophic theories in which dharma, Buddha, 
and Nirvana are conceived variomly : a dogmatic complexity 
with infinite shades of difference corresponds to the proliferation 
of sects {p. 192 ). Orthodoxy, reacting, codifies itself and, the 
better to defend itself against Buddhism, which it drives out of 
India, it takes over part of its principles — transmigration, 
universal emptiness, compassion for all creatures ” {p. 206 ). 

Masson-Oursel moves with ease among innumerable books 
and brings into the chaos as much order as is at present possible. 
In the end he succeeds in describing a menial type which is 
as different from the Western type as from the Chinese. 

We have seen the Aryans of India creating a brilliant 
civilization, without becoming strongly attached to it, and, unlike 

^ Traits, td. Uvy-Bruhl, p. 650. 

^ Corresponding to this theism is bhakti, confident worship ” (jp, 171) / 
and this vein of religious love shows similarities between Hindmmn and 
Christianity, without necessarily implying a conmmon. 
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the Aryans of Iran^ who directed their energies to outward action^ 
gradually turning their activity inwards. 

As the realities of life do not fully satisfy those whom they 
favour, so they do not revolt those on whom they bear hard. 
Each man has his dharma. One must accomplish one's destiny 
— or, better, surmount it. Life is of consequence only in the 
mind, by the liberating power of the mind. Asceticism prepares 
the way for enfranchisement ; knowledge procures it. But what 
is this knowledge ? 

India has never been interested in facts, Masson-Oursel 
observes that even when it formulates technical methods, it is 
not so much by experience as by “ comparatively a priori 
canons India has not been interested in facts ; it has 
pursued transcendental ends, “ quite outside the natural order 
and often ru7ining contrary to nature,'' 

Yet it is not to the heart ", like Pascal, that it has turned 
for revelation. As Masson-Oursel says, it would not admit 
a Credo quia absurdum. Knowledge for India is action. 
Sensation and imagination are something dynamic ; under- 
standing and will are not distinct. The norms are merely 
successful creatio7i, right conduct. Reason is a Greek fiction. 
In this attitude of mind, how much is due to theory and 
how much to mental structure ? It seems that each has fortified 
the other. 

When all is said and done, the essential contribution of 
the Indian genius to mankind is a psychical element, the value 
of which must be neither underestimated nor exaggerated — 
the sense of creative activity. Masson-Oursel indicates, for 
example, the interest and fruitfulness of the dynamistic biology 
of the East, No doubt, reason is the most solid possession of 
mankind. Its origins are merged in those of thought itself. 
It is one of the merits of the Greek genius, one of the aspects 
of the Greek miracle, to have isolated and strengthened reason, 
to have created our science. But reason is not bound to an absolute 
mechanism, and positivity does not exclude anything entailed 
by reality. 

I think that the attractive personality of India will emerge 

^ Hence the many scholastic treatises on the most varied subjects ; see, for 
ewamplc, pp, 95, 100, 104, 235, 244, 260, 293, 800-1, 325. On the con- 
tribution of India to science, see pp. 207jOr., and Rey, La Science orientale, 
bk, V, pp. 407-429, 
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from this baok^ which is both three and one. While the three 
collaborators whom I have had the fortune to bring together 
stand at different points of view to study India^ they have one 
same object, which is to understand Indian 

I must add that someone else, invisibly present, has 
collaborated in the work. He is the master who, in France, after 
our Burnoufs and Bergaignes and Senarts, has caused Indian 
studies to make such great strides — Sylvain Levi. He has 
collaborated, first, through what all who work in this field owe 
to his knowledge and his inspiration. He has also collaborated 
by helping me, at the outset of my enterprise, to organize this 
volume. The tribute which I pay him is a duty, and it is a 
pleasure ; for between us, besides scientific ties, there are those 
of a friendship born in the distant years of “ apprenticeship 

HENRI BERR. 

Translator’s Note. — In the body of the text, diacritical 
marks and long and short signs have been omitted in names 
of persons, peoples, and places and some common words and 
names such as Nirvana. They are given in the Index. 

^ The first three parts and Conclusion are the work of P, Masson-Oursel ; 
the section on literature has been written by Mme de Willman-Grabowska and 
that on art by Philippe Stern. 
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Country and Population 

CHAPTER I 
The Country 

TNDIA was predestined by its geographical structure to 
^ be one of the great breeding-grounds of humanity. 
In the diversity of its natural conditions it forms a whole 
world in itself, but it is kept to itself by comparative isolation. 
It is the great land of asceticism, which seeks to enrich 
spiritual life by detaching the individual from his surround- 
ings, and it owes its complex originality to its separation 
from the rest of our planet. 

Yet a man who would try to explain India by itself alone 
would condemn himself to understanding nothing of it. 
The peculiar nature of Indian things and Indian ideas can be 
appreciated objectively only if they are placed side by side 
with the material and moral possessions of other sections 
of mankind.^ Besides, this country was all the more sensitive 
to outside influence because it lived in such a secluded fashion. 
There is nothing more decisive in its history than the 
successive influences which it has undergone. 

The name India has been used in different periods for very 
different regions. In its original Persian sense it meant 
the Sindhu River, the Indos of the Greeks, and so, by deriva- 
tion, all the land lying beyond the Indus for a man entering 
the country from the west, both the northern plains of 
Hindustan and the Deccan, otherwise called the “ South ”, 
that triangular plateau which separates the Arabian Sea 
from the Bay of Bengal. That is the orthodox meaning of 
the name. Accidents, and indeed geographical mistakes, 

^ In my Philosophie comparie (Alcan, Paris, 1023) I have tried to justify 
this use of the comparative method for an impartial knowledge of the various 
types of human mind and in particular for the interpretation of the In^an 
mentality. 
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are to blame for the fact that the Indo-Chinese Peninsula 
has been called Transgangetic India and that the American 
continent |^as called the West Indies, in opposition to those 
of Asia. An this work, India will mean the portion of Asia 
comprism between the 37th and 8th degrees of latitude 
north (Cie^ylon reaches south to the 6th) and the 67th and 
98th degrees of longitude east, having an area of about 
1,900,000 square miles. 

The most ancient part of this vast country is the Deccan, 
which was an island when Hindustan was still under the 
sea. That “ Land of Gondwana ”, as prehistorians call it, 
was itself the result of the dislocation of an Austral continent, 
which may have extended from Australia to South Africa 
and has left remnants in Ceylon, the Andaman and Nicobar 
Islands, and the Malay Peninsula. A volcanic upheaval, 
which submerged very ancient lands, gave the Deccan its 
peninsular shape, while in the north cretaceous sea-bottoms 
not only appeared above the water but rose to heights nearly 
double those of the highest peaks of Europe. By that tipping 
of the scales India, hitherto joined to an Austral continent, 
became an integral part of the Northern Hemisphere, A wide, 
deep gulf extended on each side of the plain, only just raised 
above sea-level, which connected the Deccan with the 
Himalaya, and the waters which streamed tumultuously 
off the huge, newly arisen massif, the Five Rivers of the upper 
Indus basin on one side and the multitude of torrents which 
feed the Ganges on the other, brought with them great 
masses of silt which transformed a great part of the two 
gulfs into river basins. 

The Himalaya, the “ Dwelling of the Snows ”, bounds 
India on the north, in a crescent tilted from north-west to 
south-east, its northern, concave side enclosing the plateau 
of Tibet, which is higher than Mont Blanc. The highest 
summits, Everest and Kinchinjunga (nearly 29,000 feet), 
dominate the steep glaciers of eastern Nepal and Sikkim. 
In the extreme north-west the range, continuing in the 
Karakoram, splits into the Pamir, the “ roof of the world ”, 
and is carried on by the Hindu Kush into the crest of the 
Iranian plateau (between 6,000 and 18,000 feet). Eastwards 
it merges in the Burmese chaos of mountain-chains running 
north and south. Thus India is hermetically closed on the 



THE COUNTRY 


3 


north of its great river-basins and on the east of Bengal. 
In the west, the right bank of the Indus is dominated by the 
highlands of Afghanistan and Baluchistan ; but here access 
is given to the Indian plain by passes famous in history. 

The rest of the country is surrounded by the sea. South- 
wards it grows very much narrower. The Deccan, properly 
so called, stops at the Nilgiri Hills, east of Calicut, but is 
continued in a subsidiary massif which forms Cape Comorin. 
On the north it begins on the southern slope of the contrary 
valleys of the Son and the Narbada, its last spur to the north- 
east being the Rajmahal Hills, round which the Ganges 
flows before spreading out into a delta. Along the sides 
of the plateau run two ranges of Ghats. The Western Ghats 
form an unbroken line along the coast from the Narbada to 
the extreme south, varying in height between 1,900 and 
4,000 feet but rising in the south above 6,500 (Dodabetta, 
8,660 feet). This mountain wall makes the west coast 
extremely difficult of access. At various points in it, often 
quite close to the west coast as the crow flies, watercourses 
arise which flow into the sea on the east coast. They only 
reach it after passing through the more broken barrier of 
the Eastern Ghats, which are not so high (from 1,900 to 
4,000 feet). The alluvium of these rivers has created, all 
along the eastern edge of the plateau, a belt of plains of an 
average breadth of 50 miles. Along the northern edge of the 
Deccan are the Vindhya Mountains, which extend from the 
northern slope of the valley of the Narbada to the plain of 
the Ganges. The Aravallis, in the west, are the highest part 
of this terrace, which falls gently eastwards. Thus the whole 
plateau, from north to south, slopes from west to east, and 
this must be noted as one of the most important facts in 
the geography of India. Lastly, the massif of the Cardamoms, 
the skeleton of Cape Comorin, is continued by a causeway 
of reefs which stand like the piers of a bridge between the 
mainland and Ceylon, crowned by Adam's Peak. 

The river-system depends on the orographic structure of 
the country, but it has modified it in its turn. Not only have 
the rivers of the Deccan broken the line of the Eastern Ghats 
into sections, but the Himalaya itself is pierced by the 
Indus and its tributary the Sutlej and by the Gogra and 
Brahmaputra, which flow into the Ganges. 
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The two great rivers of Hindustan are marked by a kind 
of inverse symmetry. The Five Rivers of the upper basin 
of the Indus, the Punjab, form what is like a delta upside- 
down, traversed by rich valleys, while the lower course 
of the river is between two torrid deserts, where it seems to 
flow out of the world of man. The Ganges, on the other 
hand, runs through fertile land all the way, collecting the 
streams of the whole southern slope of the Himalaya, but 
divides its waters in a delta in which the luxuriance of life 
baffles the European imagination. And if we look, not at the 
Ganges, but at the Brahmaputra, the parallelism with the 
Indus is even more striking. The Indus and Tsan-po (the 
Tibetan name of the Brahmaputra) rise fairly close together 
on the northern slope of the Himalaya, flow in opposite 
directions, turn the mighty barrier in parallel gorges, and 
then burst suddenly out on the lowlands. 

The Jumna, the twin sister, as it were, of the upper Ganges, 
receives the water of the Vindhyas by the Chambal and 
contributes them to the main stream. Lower down, still on 
the right bank, the Son brings into the Ganges the rainfall 
of the north-eastern fringe of the Deccan. The irrigation 
of the plateau is the work of the rivers which I have mentioned, 
flowing from west to east — the Mahanadi, Godavari, Kistna, 
and Cauvery, Only two really big streams make their way 
from the north-western part of the plateau to the Arabian 
Sea, the Narbada and Tapti, which flow parallel at no great 
distance. 

Two chief factors govern the hydrography of India — ^the 
inexhaustible reserve of ice and snow stored in the Himalayan 
heights and the neves of Tibet, and the wind which in summer 
and again in autumn blows from south to north across the 
Bay of Bengal. This latter is the monsoon, which bears 
torrential rain against the Himalaya. In Bengal the rains 
attain an intensity unequalled anywhere else in the world, 
and they are heavy all over the northern side of the Ganges 
basin, though they become less as one goes up the river. 
Between the Ganges and the Indus irrigation becomes 
scantier, and a vast desert extends to the Arabian Sea. 
Beyond that, westwards, is Baluchistan, the driest part of 
Iran and one of the regions of the earth which have the least 
rainfall. In other words, whereas the Indus is fed chiefly by the 
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snows of the Karakoram and Hindu Kush, the Ganges receives 
an immense amount of rain-water in addition to the constant 
flow from the glaciers, and its valley grows more and more 
fertile as it descends. 

The rains brought by the west wind have little effect on 
Hindustan, the irrigation of which increases in intensity as 
one moves eastwards, for Iran and Afghanistan are traversed 
chiefly by very dry land-winds. On the other hand, the 
clouds which form over the Indian Ocean water the west 
coast of the Deccan very plentifully ; but they are in great 
part caught by the Western Ghats, so that the eastern 
regions of the peninsula receive little rain. 

So the year falls into two very clearly marked seasons 
(that is the meaning of the Arabic mausim, which the 
Portuguese turned into mongdo, whence our monsoon ”) 
— one from November to May, wuth prevalent north-eavSterly 
wind, cool in January (54*9° F. at Lahore, 77° F. at Trichino- 
poly) and hot in May (89*2° and 90-3° F.) ; and one from 
June to October, with south-west wind, intense rain and great 
heat in summer (up to 125° F, at Jacobabad). The alternation 
of periods of high pressure with dry land-wind and periods 
of low pressure with sea-wind bearing clouds is due to the 
fact that the Indian mainland is for part of the year hotter 
and for part of the year colder than the surrounding seas. 
The mean temperature is 80° F. 

The result of these many and various physical conditions is 
that fertile land is very unequally distributed. The valleys 
of the Punjab are productive, but the basin of the lower 
Indus is only saved from sterility by artificial irrigation. 
Beyond the Thar, or Great Desert of Rajputana, the alluvium 
of the Baroda district, between Ahmadabad and Surat, 
is remarkably fertile. The volcanic subsoil of the valley 
of the Narbada and the plateau of Kathiawar is favourable 
to cultivation. But the grey dust of the western half of the 
Gangetic basin is in marked contrast to the exuberant 
richness of the eastern half. The Carnatic plain, from Madras 
to Tuticorin, contains some of the best land. 

In fertile districts which have not been cleared jungle 
reigns, for example the Tarai in Bengal, a very damp plain 
along the edge of the mountains. There wild flora and 
fauna abound — bamboos, reeds, india-rubber plants, teak. 
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sandal, quinquina, and above all banyans, whose branches, 
drooping to the ground, take root and form new trees ; 
tiger, panther, leopard, buffalo, and many varieties of reptile. 
The arable land yields rice, wheat, barley, millet, cotton, 
jute, and oleaginous plants. One gets an idea of the agricul- 
tural value of the Gangetic plain if one thinks of its size — 
300,000 square miles, on an average breadth varying between 
90 and 300 miles* 

It would be very rash to suppose that ancient India was 
exactly like the India of to-day. The country is far from 
being completely cleared now, and how much less it was 
so a thousand or two thousand years ago ? Antiquity was 
not acquainted with all the crops which are grown at present. 
The water system has certainly changed. More than one 
river has shifted its course. The middle basin of the Indus 
and even its lower basin do not seem to have been always 
as dry and torrid as they are now. 


Natural Roads 

The various regions of this vast country are isolated by 
many obstacles. 

The only easy entrance by land being in the north-west, 
the Punjab is the forehall of India. To proceed from it 
to the basin of the Ganges, one must go up the easternmost 
tributary of the Indus, the Sutlej, and come on to the upper 
Jumna above Delhi. There is not the least hillock to mark 
the watershed, but there is not a wide interval between 
the spurs of the Himalaya and the northern point of the 
desert which extends to the Arabian Sea. This passage is 
a strategic point of the greatest importance ; the destinies 
of India have been many times decided there. 

From the mouths of the Indus to the region of Baroda 
communication is hampered by immense swamps along the 
edge of the desert. At all times, therefore, Surat has been 
approached chiefly by the sea, as we now land at Bombay. 
But one then comes on the shut-in valleys of the Narbada 
and Tapti, and behind them the mountains from which they 
flow. The rest of the coast is unfriendly to the mariner 
and offers no breach through the Ghats ; or rather, there 
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is none save the Coimbatore Gap, south of Calicut, between 
the Nilgiris and the Cardamoms. This natural route played 
a part in the history of the Deccan, but only affected the 
extreme south. On the other hand there is very easy communi- 
cation all along the Coast of Coromandel from Cape Comorin 
to the Ganges delta. So the best way of reaching the south 
is in the very east, right at the end of the Ganges valley. 
This is a most important fact. 

Now we must consider the chief ways by which the 
traveller by land can enter that almost closed world of 
Hindustan. Let us work from west to east. 

On the western frontier India is overlooked by the outliers 
of the Iranian pla teau. A first route runs by the edge of that 
plateau along the coast of Baluchistan. Part of Alexander’s 
armies took this road on their return, with disastrous results. 
A second, from Seistan (Drangiana), follows the Helmand, 
leaves it for Kandahar, the'^'anciehT Arachosian Alexandria, 
and there turns south-east to cross the Bolan Pass, now 
blocked by the fort of Quetta. This was the route by which 
Crateros led back the part of Alexander’s army which had 
elephants. The ancients often followed the course of the 
Mula, further south, and the valleys of three torrents, the 
Gumal, Tochi, and Kurram, further north. A third route, 
which can be used by a man coming from Seistan, by one 
coming from Herat by the Hari Rud, and by one who has 
travelled from the low plains of the Oxus, north of the 
Iranian plateau, by Balkh and Bamiyan, runs down the 
Kabul River, a tributary of the Indus, and over the Khyber 
Pass. The citadel of Peshawar, the ancient Purushapura, 
commands this defile, which is the chief entrance to India. 

On the northern frontier the Himalaya presents a line 
of obstacles which are almost everywhere unsurmountable. 
The approaches to Kashmir, except the course of the Indus, 
are full of difficulties, but the pass of the Dras is practicable 
most of the year (11,296 feet). A breach is next made in the 
range by the upper Sutlej, leading to the Punjab. Entrance 
into Tibet may be attempted in certain months by the 
gorges north of Almora, near the western end of Nepal, 
and at the other end through Sikkim, on the eastern slope 
of Kinchinjunga. 

On the east there is no easy communication with Burma 



8 COUNTRY AND POPULATION 

except by sea. The parallel chains, running north and south, 
which separate the valleys of the Irrawaddy, the Salween, 
and the Mekong, the last of which is quite near the upper 
Yangtze Kiang, make the journey into China very difficult, 
although between the 25th and 30th degrees of latitude 
the rivers which flow into the Bay of Bengal are remarkably 
close to those which flow into the Pacific. 



CHAPTER II 
The Population 
I 

RACIAL AND LINGUISTIC CRITERIA 

/^UR information about the demography of India through 
the ages is very uncertain. Since it was occupied by 
settled peoples it has been in great part an agricultural 
country. At the time of the census of 1911 there was still 
only 9*5 per cent of the population living in towns. The 
density varies greatly, according to the suitability of the 
soil for cultivation ; for instance, at the same date, there 
were only 6 inhabitants to the square mile in Baluchistan 
and 37 in Kashmir, whereas there were 551 in Bengal and 
675 in Cochin. In the Punjab there were only 177, in Madras 
302, in Bihar and Orissa 344, in the United Provinces 427, 
and in Travancore 452.^ The contrast between the com- 
parative sterility of the west and the fertility of the east is 
as marked in the matter of human fruitfulness as in that of 
the return of the soil. The law which governs both lies in the 
irrigation of the country. This is proved by the development 
of certain districts of the Punjab since they have been better 
irrigated. 

The distribution of the population varies not only in 
quantity but in nature. No country contains such differences 
of human types. In the west, from Kashmir to Rajputana, 
one finds the purest white race. The black element pre- 
dominates in the Deccan, but does not present the hair and 
lips of the negroids. Yellow-skins with high cheek-bones live 
in the neighbourhood of Tibet and Upper Burma. Although 
these various types have been infinitely mixed by crossing, 
districts keep a population which is all the more characteristic 
if the country is less easily cultivated, whether it be desert 
or mountainous. There are still, for example, very primitive 
elements in the Deccan. 

^ [Figures for 1921 : Baluchistan 6, Kashmir 89, Bengal 578, Cochin 662, 
Punjab 1S8, Madras 812, Bihar and Orissa 840, United Provinces 414, 
Travancore 525.] 
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The presence of large bodies of men in the b(^ter- watered 
plains, chiefly in Bengal, shows that these lands^HlracTed 
great immigrations. The dissimilar strata of population 
which are superimposed one on another or merged in the mass 
of the Indian people represent successive influxes. What 
we might well call thg tTie W did not work 

within the Indian world as in a closed vessel ; the peoples 
which broke into the basins of the Indus and Ganges came 
from the surrounding regions. It may perhaps seem strange 
that a land surrounded by such sparsely populated countries 
should have been able to receive immigrants in sufficient 
numbers to implant types which survived or reappeared in 
spite of crossings. The difficulty can be solved only if we 
grant that physical conditions in the past were not as they 
are now. What we know of the evolution of the climates 
of Central Asia and the parts west of it suggest a gradual 
desiccation, which made countries once very populous into 
almost desert regions, such as Turkistan and Baluchistan. 
Driven by jC atn i n e, many peoples gradually filtered into 
India. Then Weriave to explain how large bodies of immigrants 
made their way into a land so shut off by nature. The very 
ancient invasions may perhaps have occurred in ages when 
the Himalayan range was not so high as it is to-day. The 
rising of huge mountain masses would deprive certain regions 
of rain, and communication with Iran or China did not 
always entail such rough travelling as it now does. Lastly, 
the increasing barrenness of the countries bordering on 
India may also be explained by unwise deforestation. 

The rough-and-ready distinction between whites in the 
west, yellows in the east, and blacks in the south is evidence 
of the presence of* i&agpyal But the criterion of race 

is so fluid that it seems wise to resort to it as little as possible. 
The data of language, on the other hand, are strictly objective. 
The distinction between families of languages and the connec- 
tion of idioms of the same family offer facts which are certain 
as the facts of ethnology cannot be. We must allow, then, 
under the influence of an admirable school of language- 
study, that it is chiefly lanj^ages that we must consider 
in order to inquire what elements make up the peoples of 
India. Yet we cannot shirk the problems of race. The best 
way to reduce the risk of mistakes is to bear in mind 
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the principle that one should never postulate a constant 
correspondence between the distribution of peoples and that 
of languages. It is, for example, established that the term 
“ Indo-European ” designates a community of idiom, not 
a homogeneous racial type.^ 

The oldest foundation of the population must have spoken 
the Munda or Kolarian languages (Kol), which are related 
to the Mon-Khmer group of Indo-China.^ They are still 
spoken in some parts of the Central Provinces (among the 
Kurku tribe in the Mahadeo Hills) and in the Himalaya 
(100,000 persons), but most of all in Chota Nagpur (Mundari, 
Kharia, Korwa, Santali, 3,000,000). The way in which the 
human islands speaking languages of this type are scattered 
far and wide shows what an extent of territory they must 
originally have covered, and it is confirmed by place-names.® 
Father Schmidt, who classes these idioms together under 
the name of “ Austro-Asiatic ”, regards them as a section 
of the family of “ Austric ” languages and a ‘‘ connecting 
link between the peoples of Central Asia and those of 
Austronesia A connecting link they certainly are ; but 
have they any connection with a wider family ? J, Przyluski, 
an excellent judge, is of opinion that the theory is still only 
conjectural, for it is rash to place agglutinative Munda and 
monosyllabic Annamite in the same group. This linguistic 
stratum must lie on the top of other still older languages, of 
which vestiges survive in Malaysia.^ 

The peoples which speak Munda languages — ^the com- 
paratively fair-skinned Kols, and men with wavy, not 
frizzy, hair, like the aborigines of Burma, Assam, Indo- 
China, and Australia, related to the Veddas of Ceylon, 
the Toalas of Celebes, and the Batin of Sumatra — have 
recently been connected, by Uxbond’s hypothesis (1928), 
with the Magyar race. They were submerged by the inflowing 
tide of Dravidians, who were very dark. In their ignorance 

^ The question of language will be discussed more fdlly later in this work. 
Here we touch on it only in connection with the racial problem. 

• Pegu, Cambodia, Annam, Assam, Burma, Nicobar Islands. The idioms 
are Mon or Talaing, Khmer or Cambodian, the Moi of the Annamite range ; 
various speeches of the valleys of the Salween and Mekong and the M^y 
Peninsula ; Nicobarese ; the Khasi spoken in Assam (Przyluski, in XXXVUCL 
p. BOO). 

» 8. Levi, XV, 1028. 

« In XXXVm, p. 800 . 
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of the origin of these Dravidians, scholars have connected 
them with the Australians, with the Etruscans, with the 
Finno-Ugrians.^ only a transcription of Damila, 

‘‘ Tamil ”, and tells us nothing about racial origin. The 
prevailing race in the Deccan may be taken as characteristic 
of this people — small stature, black skin, long face, broad 
nose. The Dravidian languages, spoken by 63,000,000 
Indians (about a fifth of the whole population), prevail in 
the peninsula, except in the north-west of the Deccan to 
Goa, where Marathi is spoken. Kanarese and Malayalam 
in the western half of the Deccan and Tamil and Telugu 
in the eastern form one compact block. Gondi and Kolami 
in the Central Provinces and Kui and Kurukh in Orissa 
and Bihar are reduced to islands, which are becoming more 
and more broken up. But the survival of ^altp between 
Bihar and Bengal, north-west of the Ganges delta, and, 
still more, that of Brahui, a Dravidian dialect, in Baluchistan, 
in the midst of Iranian languages, show that the languages 
of the Dravidian type must have been widely spread over 
the whole of India. The northern groups speaking these 
tongues arc peoples of very low culture, the Gonds and the 
Bhils ; they live next to Munda-speaking aborigines. The 
Dravidians of the south, on the other hand, are highly 
civilized, and their languages gave rise to refined literatures — 
under the influence, it is true, of Sanskrit literature. “ Telugu 
literature,” says J. Bloch, “ is not earlier than the year 1000 ; 
the oldest Kanara text dates from about 500 ; Tamil literature 
is doubtless older ; but all the Dravidian alphabets are 
derived from alphabets of Northern India of the fourth or 
fifth century.” ^ Although their literatures are late, the 
Dravidians had a civilization of their own in early times, 
and Dravidian dynasties, the names of which survived, 
played an important part in the third century B.c. 

Dravidian India was conquered by Indo-European 
immigrants about 1500 b.c. The invaders encountered the 
natural obstacles which divide the country into dissimilar 
regions, and also the hostility of the relatively indigenous 
peoples. Assimilation was therefore very unequal, according 
to the region and according to the period. Thus^ the invaders 

^ F. O. Schrader, in ZeUschr.f, IndologU, iii, 1, 112. 

> In XXXmi, p. 850. 
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having come in by the north-west, the Punjab has been 
Indo-European for about 3,000 years, but the Ganges valley 
was only gradually subdued in the course of the last millen- 
nium before Christ, and the attack on the Deccan succeeded 
only in the west and north of the plateau, and to this day 
it meets a resistance which has not been overcome. Moreover, 
across the Himalaya and the Burmese valleys, a continuous 
infiltration of Mongols has taken place ; this factor is con- 
siderable all along the Ganges valley and predominant in 
Bengal. These two elements, Indo-European and Mongolian, 
one Western and the other Eastern, complete the demographic 
structure of Northern India. 

The Mong ols of India present, in varying degrees, the 
characteristics ""oT their race — broad face, brownish-yellow 
complexion, small stature, high cheekbones, Chinese eyes. 
This type is plentiful in Tibet and the high valleys of Bhutan, 
Kashmir, and Nepal. In Bengal it has blended with the 
Dravidian element and produced a hybrid race in which there 
is a smaller infusion of Indo-European blood. But it also 
appears on the north-western borders, among the Hezara 
and Aimak of Afghanistan, settled between Herat and Kabul 
and numbering half a million, who are at present abandoning 
their own language in favour of Persian. Only on exceptional 
occasions did the immigration of these Mongoloids take the 
form of a violent invasion — when the Hiung-nu changed 
their abode and at the time of Genghis-Khan. The empire 
of Tamerlane and the Indian dynasty of the Grand Moguls 
were connected only distantly with their original stock ; 
they were derived from Tj^kish and Moslejn factors. 

The Indo-European in^i^ion, uil tEe other hand, led to 
a progressive conquest which fills history. It established 
the rule of a higher civilization over a collection of unequally 
mixed races, and it imposed on Indian culture its most 
characteristic features. 


II 

THE INDO-EUROPEAN STOCK AND THE ARYAN BRANCH 

That most of the languages of Europe and those of the 
western half of Asia, except the Turkish and Semitic tongues. 
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have a common foundation was a discovery of immense 
importance. The path was opened by a paper addressed 
by Sir \ ^lliam Jones to the mother of Asiatic Societies, 
the Asiatic Society of Bengal ; in this he proved a connexion 
between SanskjdL^-^md^ of anSent PerSa, 

Greece, ahd iRome, and of the Celts, “"Germans, and Slavs. 
This briHiantr"lTi1rmtk«v-^ developed by 

F. Bopp (1791-1861) in his comparative grammar. 

The place occupied by the Indo-European languages of 
India among the various tongues of the same family will be 
considered in detail further on. Here let us confine ourselves 
to the problem of the geographical distribution of the peoples 
speaking those languages. Since philology has not given a 
satisfactory answer to the question, the word lies with 
archaeology, but archaeology has not yet declared itself. 

Linguistic indications are obtained by looking for words 
common to the many Indo-European languages. The original 
people, speaking the parent tongue, must have lived in a 
country where there were birches and beeches, where barley 
was grown and horses were bred. Bactriana and Chinese 
Turkistan have been suggested. But the beech does not 
grow east of a line drawn from Konigsberg to Sebastopol, 
and thence due south across Asia Minor. Can we determine, 
west of that line, a country where there were both agriculture 
and pasture ? German scholars have proposed Germany, 
but their preference does not seem to be justified, for in 
prehistoric times and long afterwards that country was 
covered with forests ; besides, Sigmund Feist has proved 
that the Germans, though they learned an Indo-European 
dialect, were not of Indo-European stock. Let us, therefore, 
beware of using the very frequent term “ Indo-Germanic 
for “ Indo-European Giles places the habitat of the oldest 
nation speaking an Indo-European language in the region 
bounded on the east by the Carpathians and on the south 
by the Balkans, that is in the plains of the middle Danube. 
The steppes of Southern Russia may also be taken into 
consideration. So the migrations to Asia went either by the 
north of the l ^lack S^ an d by the Caucasus (H. Hirt) or by 
the other side of thel^piajV-or else over the Bosphorus and 
through Asia Minor (Giles). J. de Morgan places the ancient 
cradle of the Indo-Europeans in Western Siberia ; according 



THE POPULATION 


15 


to his view, the population of Siberia poured out both towards 
the Danube and towards Iran or the Far East. Of his theory 
let us at least bear in mind one big fact — ^that Siberia grew 
colder, and so the inhabitants of the steppes were forced to 
emigrate.^ 

To trace the line of the Indo-European invasions is still 
far beyond what we can hope to do. Certain data are inter- 
preted variously, according to the hypotheses which I have 
just mentioned. The presence of the Tokharians between 
Kucha and Turfan, north of Lop Nor, speaking an Indo- 
European language, during the first six centuries of our era, 
bears witness to an Indo-European migration established 
on the borders of Eastern Asia ; and their language was of 
the Western, centum type, not of the Indo-Iranian ^atam 
type. On the other hand, the ancestors of the Indo-Iranians 
passed through Cilicia or settled there, as is shown by the 
excavations of Boghaz-Keui (1909), the site of the ancient 
capital of the Hittites. Already the Hittite language is 
akin to Indo-European, whether it is like it in all respects 
(Hrozny, 1916 ; Marstrander, 1919) or the Indo-European 
flexion comes from Hittite (Sayce, 1920). More interesting 
still, the kingdom of Mitanni on the Upper Euphrates, in 
making a treaty with the Hittite Empire about 1400 b.c., 
invokes as witnesses deities who are identical with those of 
India — Mitra and Varuna, Indra and the Nasatyas.^ No one, 
it is true, has refuted the contention of Sten Konow, that 
these cults spread from India to the borders of Cappadocia, 
but it seems more likely that we have here proof that the 
proto-Aryans made their way into Asia Minor and Syria, 
just as they migrated to Iran. There are affinities between 
Indo-European place-names and those of the Kassites, 
a people of which we hear about 1600 b.c. between Iran and 
Chaldaea, which it occupied. 

Since there is no record of any trace of early Aryan 
influence in Armenia, it hardly seems likely that the Aryans 
came from Europe by way of the Caucasus. It seems preferable 
to suppose that from an early habitat in Central Asia they 
spread westwards towards the Gulf of Alexandretta and also 
to Iran and after that to India in the east. 

* Meoue de SynMse kistorique, xxxiv. 

• Note, however, the reservation made by R. Grousset, p. 9, n. 1. 
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The very name of Iran means “ abode of the Aryans ” 
(drydndm). The Indo-European-speaking immigrants dis- 
tributed themselves in the country in several sections — 
Medes, Persians, Bactrians, Sogdians. A branch of the same 
stock made its way by the valley of the Kabul to India. 
The original linguistic identity of all these branches is proved 
by the very close similarity between the language of the 
early parts of the A vesta, the Gathas, and Vedic or pre- 
Sanskrit. ^l^uS'^thcM^lde^ religiousJ,exts^o^^ a nd Ind ia 
bear witjaess-^e^-ft-coiTm^^ and thought, which 

prove ldeidity.^,pf origin. Formerly thFlnmn^Alry^^^ 
applied to the whbTe of-tihe Indo-Europeans, but it is better 
to use the word only for the proto-Iranian and proto-Indian 
stock. 

Our inferences about the life of the Indo-Europeans 
are very uncertain. They used bronze and gold, wove gar- 
ments, and, though capable of agriculture, went in chiefly 
for stock-breeding. They must have had some organization 
which made them capable of conquering and ruling less 
advanced peoples. Their families were of agnatic type. 
^ "^.’*hey practised a worship o£^re, and their gods were natura l 
the word deiwos, froni which deva, deos, deus may 
l^erived, means a being of light, of the sky. Although 
are quantities of books on a subject like this, it would 
very rash to particularize further, or even to state too 
^positively what I have ventured to suggest. On the other 
hand, the Aryan branch, thanks to the similarities between 
the Avesta and the Rigveda, is comparatively well known 
to us. Without speaking more of this subject in this chapter, 
we should mention that J. Vendryes has noted important 
analogies between two branches of the Indo-European 
stock which are furthest removed from each other — 
Italo-Celtic and Indo-Iranian. Brahman is the same as 
flamen ; sepelire “ to pay funeral respects ” is equivalent 
to sapary ati to pay respect ” ; the verb credo corresponds 
to the substantive sraddhd. In both cases there were colleges 
of priests, a sort of priestly aristocracy. They were of great 
importance in the world of India.^ 

^ Mem, Soc, Ling,y xx, p. 165 ; xxi, p. 40. 
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HISTORY 


CHAPTER I 
The Prehistoric Period 

INDIA hardly has a history, and such written documents 
^ as we have for retracing the chief factors in that history 
do not even go back to the time of Alexander. That means 
that the uncertainties of prehistory continue in this land 
to a late period. 

The most backward peoples of modern India, such as the 
Gonds^ who are still in the Stone Age, may tell us something 
of the way in which the early inhabitants of the Deccan 
lived, when that most ancient part of Indian soil belonged 
not so much to Asia as to Austronesia. They provide for 
their needs by hunting, using bows and arrows. R. B. Foote 
has discovered in the district of Bellary (Madras Presidency) 
a potter’s workshop dating from Neolithic times, which 
already shows an advance upon the men of the Quartzite 
period, who used only stone vessels. The tombs discovered 
by Cockburn in the district of Mirzapur are evidence of the 
Neolithic Age. The megalithic tombs erected later contain 
the first metal objects ; they belong to a civilization which 
practised the mining industry, and also fishing for pearls, 
of which there are many traces in the cemeteries in the 
district of Tinnevelly. Nowhere in India does bronze appear 
before the Iron Age ; E. J. Rapson holds that the Rigveda 
means copper by the word ayas (Latin aes)^ and that “ black 
copper ”, iydma ayas, or iron, first appears in the Yajurveda 
and Atharvaveda,^ It was the Aryans who introduced iron 
into the Deccan. The shapes of metal objects were at first 
copied from those of objects of stone and earthenware ; 
thus progress must have been continuous in the use of one 
material after another and in the nature of the articles 


I mill, p. 56. 
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manufactured. No doubt the metal weapons and tools of 
the Aryans gave them an advantage over foemen who were 
still in the Stone Age. The fact is that in Southern India 
iron appears immediately after stone, whereas in the north 
a Copper Age comes between the two periods. The 
discoveries made at Chota Nagpur and at Cawnpore are 
evidence of this. The absence of a Bronze Age between those 
of stone and iron is a special feature of Indian prehistory ; 
and we should add that the bronze objects found in the 
tombs of Tinnevelly arc never weapons. 

What I have said about human geography entails a 
hypothetical reconstruction of prehistory. We shall not 
return here to the subjection of the Munda-speaking peoples 
by the Dravidians, nor to the later conquest of the Dravidian 
nations by the Aryans, although these were the decisive 
events of Indian prehistory. Whether the aborigines 
are or are not of the Malayo-Polynesian family ; whether 
the Dravidians are related to the Australians or to the 
Samoyeds ; whether the Aryans came from the plains of 
the Danube or from the steppes of Siberia ; in any case, 
the population resulting from their crossing is a chaos of 
races, and one can understand that India is to-day still 
looking for her unity. 

Since 1924 a new factor has had to be considered by 
historians — the discovery of a pre-Aryan civilization, 
apparently akin to that of Mesopotamia, in the basin of 
the Indus. The excavations were conducted at Mohenjo- 
Daro, in the district of Larkana, Province of Sind, by Rakhal 
Das Banerji, and at Harappa, in the district of Montgomery, 
Punjab, by Daya Ram Sahni. Buildings were unearthed, 
in which were found jewels, knives, seals covered with a 
script not yet deciphered, and figures of bulls remarkably 
like Sumerian objects of the beginning of the third 
millennium before Christ (C. J. Gadd and Sidney Smith). 
When Sir John Marshall published these results obtained by 
the Archaeological Survey,^ he met with an immediate and 

^ lUustraied London News^ 20th and 27th September, 4th October, 1924, 
and 6th March, 1 926 ; S ayce, ibid., 27th September, 1924. Arrian {Indicdt i, 
1~8, quoted in LXXIII, 332) had already said that before the peoples living 
on the Indus were ruled by the Medes they had been subject to the Assyrians. 
Cf. Marshall, in IX, 1928-4, p. 49, and Times, 26th February, 1926 ; C. Autran, 
UlUustration, 28th March, 1925 ; E« Mackay, Sumerian Conneseiona with 
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sympathetic response from A. J, Sayce, who was struck by 
the similarity of the bulls to those of Susiana. It would be 
unwise to conclude too much from these affinities ; we seem, 
however, to have here a Sumero-Dravidian culture, which 
built in brick with remarkable skill and adorned its dwellings 
with real works of art. In any case, we can safely say that 
even before the Aryan conquest north-western India was 
in contact with the Mesopotamian powers.^ It is not 
impossible that copper, which was introduced late into 
the Punjab civilization revealed by the finds at Mohenjo- 
Daro, was imported from Babylonia. On the other hand, 
Sir John Marshall is alone in connecting this civilization 
with that of the -^gean, on the strength of similarities in 
the pottery, which, moreover, have likewise caused a parallel 
to be drawn between pre-Aryan India and Memphite Egypt. 

The Dravidians of Baluchistan (a vestige of whom 
survives in the Brahui linguistic island) and those of the 
Indus were the first to be submerged by the Aryan wave. 
Vedic literature mentions black men, the Dasyus or 
‘‘ brigands ”, frequently transformed into devils by legend, 
whom the Indo-Europeans conquered. The latter brought 
various instruments of domination — a metal, which was 
iron, an animal, the helper of man in work and war, which 
was the horse, and, above all, aristocratic institutions 
favourable to hegemony, to which I have already alluded 
and about which I shall speak more fully. The destruction 
of the Dravidian civilization in the East seems to have 
formed a pendant to the destruction of the ^Egean civilization, 
also by Indo-Europeans, in the West. It was not complete 
destruction, and doubtless it allowed much of importance to 
survive. 

Although the Aryan conquest of the valley of the Indus 
and of the tract connecting it with the basin of the Ganges 
belongs to prehistory, we have evidence regarding it which 
is of quite capital importance, since it is the very foundation 
of Indian culture. First, the Vedas, which are revealed 

Ancient India^ in XXI, October, 1925. In 1931, the principal work of Sir J. 
Marshall and his collaborators on the subject appeared : Mohenjo-Dmo and 
ike Indus Cwilization, London, 8 vols. 

‘ A disturbing suggestion, which may have much in it, is coming to the 
fore in the comparisons which GuiUaume de Hervey draws between the 
civilization of Mohei^-Daro and that of Easter Island (1982). 
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scriptures, tell us of the institutions of the Aryans of India. 
Secondly, the Epics, which are traditional works, followed 
by the Puranas, which are collections of legends about the 
“ old time ”, contain many allusions to the wars in which 
the Aryans gradually invaded Hindustan from west to east, 
and then the Deccan from north to south. But the most 
ancient of these documents, the Rigveday is composed of 
hymns in honour of various deities, and its priestly origin 
and its entirely religious object make it anything but a 
historical narrative. It must have been, not indeed written, 
but composed, at a time when the Aryans, whether they 
were still in Iran or had just come down into the Indus 
valley, were approaching the Punjab and establishing them- 
selves there ; it reflects a proto-Indian age and a culture 
which was not so much Hindu as Aryan. The Epics, on the 
other hand, which seem to have been composed about a 
thousand years after that ancient Veda, contain the story 
of the wars by which the conquest was accomplished only 
in the form of heroic memories and, one might say, chansons 
de geste. They are full of non-Aryan elements, and even 
furnish a corpus of Hinduism. The historical value of the 
Puranas is necessarily still more dubious, since they are 
poetic and philosophical compilations of a yet later date. 
The history which lies in these various sources cannot be 
separated from the legend and theory until archaeology has 
confirmed or corrected traditional information. 

Without agreeing with native tradition that the 
Mahdbhdrata describes the very origins of Indian society, 
Western criticism does not deny that the story told in that 
epic may be a magnified echo of some historical event. 
The scene of the conflict lies further east than the country 
in which the Rigveda came into being ; this proves that the 
Aryans had advanced eastwards in the interval. Kuru- 
kshetra, the ‘‘ Field of the Kurus ”, lies on the edge of the 
Ganges basin, near the west bank of the Jumna, in that 
district north of Delhi, the ancient Indraprastha, where 
many decisive battles have been fought. The Kauravas, 
the champions of the Kuru cause, the hundred sons of 
Dhritarashtra, led by Duryodhana, fight the five Pandavas, 
the sons of Dhritarashtra's brother Pandu, led by Yu- 
dhishthira, for eighteen days near Thanesar. The former 
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army comprises troops from eastern Bihar, Bengal, the 
Himalaya, and the Punjab ; in the second are warriors 
from regions which are now western Bihar, Agra, Oudh, 
Rajputana, Gujarat, and the Dravidian states of the south. 
Although the whole of ancient India is thus represented as 
embroiled in this war, it is plain that the conflict centres on 
the rivalry of two closely related Aryan clans, fighting for the 
possession of the Doab.^ The Rdmdyana, a work in which 
still greater freedom is given to poetic fancy, shows the 
Deccan and Ceylon as integral parts of Aryan India. 

^ A kind of “ Mesopotamia ” lying between the Ganges and Jumna. 
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The Beginnings of History. The Sixth and Fifth 
Centuries Before Christ 

I "’HE darkness enveloping the past of India is partly due 

^ to our ignorance, and archaeology will gradually dispel 
it to some extent. But it is also due to the nature of the 
Indian world. In that amalgam of diverse races and tongues, 
the most heterogeneous traditions arose and endured, and 
were never brought into unity. History is impossible except 
for united peoples. In India history is reduced to unconnected 
genealogies. Each caste, each sect or racial stock, each 
literature has or may have its independent tradition, the 
lucidity of which depends on the degree of culture to which 
it has risen. The highest culture belongs to the priestly 
caste, but that caste, which has for its heritage the under- 
standing and religious exploitation of the Vedas, devotes 
itself to speculation on abstract technicalities, and only 
very reluctantly reflects all the confusion of the life around it. 
Political power lies with another caste, the nobles ; but 
history is usually subservient to the political power, pre- 
serving the memory of its great achievements in order to 
glorify it. It is only by chance that the other elements of 
the population have their history, and it is the history 
which one would expect from a minority cast back on itself 
and making itself the centre of the world. 

So we find in India a multitude of annals but not the 
materials of a history, for it was only at intervals that unity, 
religious, political, or social, was imposed on some vast 
portion of the Indian world. But there is a further difficulty : 
thought in this country seems to have a distaste for history. 
The exact details of human happenings interest it no more 
than the laws of nature ; later we shall have to determine 
some of the causes which have produced this bent of mind* 
Lacking any notion of historical objectivity comparable 
to our own, the Hindus blend imagination with facts, and 
their historians are usually poets. The result is a bewildering 
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uncertainty about the period in which one should place the 
really important milestones of the last three thousand years. 
The dates of Asoka and Kanishka, though no longer as 
uncertain as they were twenty-five years ago, are still suspect 
or approximative, and we should never be able to determine 
them exactly if we had to rely on evidence of Indian origin. 
Religious books, great deeds, and the origin of traditions 
are placed by the natives of India in a far distant and 
accordingly impressive past. European criticism places 
most of the dates late, for, in virtue of a wise prineiple, which, 
however, is likewise apt to beget errors, it refuses to admit 
the truth of any fact until the oldest dated document 
vouching for it has come to light. The truth must often 
lie somewhere between these extreme interpretations, one 
of which is very arbitrary while the other errs from excess 
of caution. But the most baffling thing is that in this 
Indian world, apart from events properly so called — a 
reign or a battle — most factors, such as institutions, doctrines, 
or the development of literary works, hardly allow of strict 
dating. Everything is older than the first instance in which 
its existence is observed, and everything lasts long after 
the time when it appears to come to an end. We must 
accept the fact that among peoples which had not the same 
rhythm of life as ourselves, which had infinitely less desire 
to innovate unceasingly and had not our pre-established 
sense of a constant and universal evolution, distinctions 
of time are of less importance than they are in our own 
civilization. 

At all events, it is to the West that India will owe the 
reconstruction of her history. It could never have been done 
without the impartiality which European scholarship brings 
to such a subject and the objective knowledge, so important 
to us, supplied by the non-Indian sources for Indian history. 
These foreign sources are chiefly Greek and Chinese, but the 
archaeological and linguistic exploration of Central Asia 
has brought to light unexpected information, thanks to 
which the historical as well as the geographical unity of 
Eurasia is revealed. 

The first definite date in Indian history is that of the 
Macedonian descent on the Indus in 826 b.c. We know, 
however, that the Persian Empire founded by Cyrus 
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(558-529) on the ruins of the Semitic empire of Assyria 
had extended to the Punjab in the reign of Darius (521-485). 
This was hardly a foreign conquest, so much did the two 
branches of the Aryans still have fundamentally in common. 
Yet the event had very great consequences, some religious, 
if it is true, as one feels, that there was some connection 
between the development of Buddhism and Jainism and the 
Iranian reformation of Zoroaster, and others cultural, since 
it gave the country a writing, namely Kharoshthi, the 
Aramaic script used by the scribes of the Great King. 

Two early events of a purely Indian character to which 
we should try to give dates are the beginnings of Buddhism 
and of Jainism. Let us see why their dates cannot be fixed 
exactly, but how they can be established approximately. 
If we take the two traditions separately, we find that 
Mahavira, the founder of Jainism, died in 528 b.c. ; but in 
that case he could not have preached at the same time as 
Buddha, who, according to the writings of his sect, died 
about 480. The date of the Nirvana of Buddha is placed 
by the Ceylon Chronicles in the year 218 before Asoka, but 
the exact date of the Asoka’s accession (in the third century) 
is not known, European scholars have proposed 487 or 
477 for the Nirvana and 477 or 467 for the death of Mahavira. 
An inscription of Kharavela, King of Kalinga (middle of the 
second century b.c.), discovered in the cave of Hathigumpha, 
was held by Vincent Smith ^ to imply earlier dates, and so 
to justify the Jain tradition mentioned above, on the ground 
that it makes Mahavira and Buddha contemporaries of 
Kings Bimbisara and Ajatasatru, the latter of whom reigned 
from 554 to 527. But the inscription is badly damaged and 
its interpretation is very doubtful. We have no strong 
grounds for denying that Buddha, who lived eighty years, 
was born about 560 and died about 480. 

The sixth century before our era, in the course of which 
the two anti-Brahmanical “ heresies ” arose almost simul- 
taneously, at the time when the Persian Empire was stretching 
out towards India,® was without any doubt a decisive epoch. 
Without going so far as to say, with Sir George Grierson, 

1 LXXIVa, 48, 62. 

* The Persian conquest of the Indus took place about 618, but Cyrus had 
previously reached and occupied Gandhara. 
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that the Kauravas of the epic represent orthodoxy while 
the Panchalas stand for tendencies outside the priesthood, 
we can take it for certain that Brahmanism was at the 
time passing through a crisis, and that in particular the 
Pandavas with their roughness and the Kauravas with their 
diplomacy bear witness to cultures of unequal refinement 
or to different mentalities.^ The crisis seems to have been 
due both to foreign influence and to the spread of the Aryans 
further and further eastwards down the Ganges. The centre 
of the Indian world, passing from the Punjab to Kurukshetra, 
the region contained between the Sarasvati and the Drishad- 
vati, grew until it embraced the whole of Madhyadesa, the 

Middle Country ” of the immense river-basin, corre- 
sponding to the modern United Provinces, from Delhi to 
Benares. Kosala (Oudh), Videha, Magadha, and the country 
of the Angas (northern, southern, and eastern Bihar 
respectively) assume an increasing importance, and it is 
there that the torch of Buddhism will be lit, as against the 
Kuril and Panchala country, the home of Brahmanism. 

This period is filled by the rivalry of two kingdoms, 
Kosala and Magadha. The power of Kosala was acquired 
in wars against Kasi (Benares), which was conquered by 
King Kamsa. From the seventh century Magadha was 
ruled by the house of Sisunaga. The fifth king of that line, 
Bimbisara or Srenika (582-554, according to Vincent Smith), 
is claimed by both Jains and Buddhists as one of their sect. 
He conquered the Angas and built his capital at Rajagriha 
(Rajgir). He was probably murdered by his son Ajatasatru, 
the Kunika of the Jains (554-527), although there is reason to 
doubt the truth of the Buddhist story that the parricide was 
committed at the instigation of Devadatta, Buddha’s wicked 
cousin.^ This Ajatasatru, after a first victory in his war on 
Prasenajit (Pasenadi) of Kosala, was captured by him, and 
then was set at liberty and received his daughter in marriage. 
This did not prevent him from afterwards defeating Kosala 
and taking possession of it. He built a fort which was one 
day to become an imperial city, Pataliputra (Patna). 

^ LXXm, 266, 275 . 

* Perhaps the Buddhists presented events in this manner simply for the 
sake of the moral story of a remorse-stricken monarch taking refuse with 
the Master and being admitted to communion with him {Vinaya,iU 190 ; 
Digha^ i, 861 ). 
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The absorption by Magadha of Kosala, which occupied 
a central position on the Ganges, and its subsequent conquest 
of the Anga country near the delta show a steady eastward 
shift of the political axis in early Buddhist times. These 
states had been created shortly after a great colonizing 
movement on the part of the Aryan invaders, who had won 
ground from the jungle no less than from the coloured 
inhabitants. In such regions Brahmanism had only recently 
been introduced and was not deeply rooted, and that is 
doubtless why they took so readily to Buddhism. We 
should note, too, that a drive on a smaller scale towards 
the Deccan had carried Aryan culture to the southern confines 
of the Ganges basin — among the Vamsas or Vatsas, whose 
capital, Kausambi, must have been on the lower Yamuna, 
and in the upper valleys of the southern tributaries of that 
river, about the sources of the Charmanvati, where the 
kingdom of Avanti had been founded. The capital of that 
state, Ujjayini (Ujjain) seems to have been the birthplace 
of Pali, that Kotvrj of the tongues then spoken in Hindustan, 
the language in which the Buddhist Canon was composed 
before it was found necessary to translate it into the sacred 
language of the Brahmans, Sanskrit.^ 

The Buddhism which developed in this south-western 
corner of the Indian world had had its birth on the northern 
border. The region lying east of Kosala between the 
Himalayan heights and the Ganges contained, in contrast 
to the huge monarchical states mentioned above, a quantity 
of small republics, born of independent clans. The con- 
federation of the Vrijis (Vajjians) consisted of eight states, 
the chief of which, that of the Lichchhavis, had its capital 
at Vaisali. There were two groups of Mallas, with towns 
at Kusinagara and Pava. The city of the Sakyas, on the 
border of modern Nepal, was Kapilavastu ; they were 
nominally rather than effectively subject to Kosala. In 
this state of at most a million inhabitants Buddha was 
bom, the “ Sage of the Sakyas ” (Sakyamuni). The name 
of this people is like Z^aka, the Indian name of a Scythian 
people which was settled between the upper Indus and the 
Oxus and was at that time part of the Persian Empire,^ 

^ Przyluski, CCVII, 880 . 

* For the Sacae (Sakai) of Herodotm, the inhabitants of Sacastcne (Seistan), 
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and would invade India in the first century of our era. 
Various indications suggest an affinity, which is geographically 
plausible, between these clans and the population of Tibet — 
the exposure of the dead on trees, the fact that the first 
King of Tibet came of the family of a Lichchhavi named 
Sakya, and the racial types portrayed in the sculptures of 
Bharhut and Sanchi (about 200 b.c.). This was enough 
to convince Vincent Smith that the environment in which 
Buddha was born was Mongolian, just as the Gurkha hillmen 
and Tibetans are connected with the Mongols.^ Certainly 
there was little that was Aryan in that environment. 

What we know of the Gangetic states of the sixth and 
fifth centuries comes from the literatures of the country — 
Brahman works in Sanskrit, Buddhist in Pali (in Ceylon) 
or Sanskrit (in Nepal), and Jain in Magadhi, Sauraseni (at 
Muttra), or Maharashtri (in the Maratha country). Their 
indifference to history may be judged from the fact that if 
we were confined to these sources we should not even know 
that Darius reduced Sind to a satrapy. 

Here we turn to Persian sources. The Behistun 
Inscription, apart from the fifth column, was written between 
520 and 518, and it does not mention Sind among the 
possessions of Darius. On the other hand, that country 
appears in the lists of provinces given on two tablets from 
Persepolis (518-515) and the inscriptions of Naksh-i-Rustam 
(shortly after 515). Here is definite information of great 
value. For later ages Persian coins, followed by Greek, 
and Greek science bring their light. 

At first Greek science worked for the Great King. The 
cruise of Scylax, who studied the Indus from the point where 
it becomes navigable to its mouth and afterwards sailed to 
Egypt by the Indian Ocean, must have been meant to serve 
the ambition of Darius. The explorer brought back yarns 
like that about the Skiapodes, who shaded themselves from 
the sun with their feet, but he also provided Persian policy 
with much useful geographical information. Hecatseos of 
Miletus, another Greek of Asia Minor, distinguished various 

who were reduced to s ubjecti on by Darius I and were allies of Darius III 
against Alexander, see liXXiii, 888, 341. They must have been very lightly 
Iranianized. See below, Chap. IV. 

1 Lmvft, 47. 
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peoples of Gandhara, the eastern border of Iran, and the 
upper Indus, but he started the mistake of identifying the 
Indians and the Ethiopians (end of the sixth century). 
A hundred years later (415-397) Ctesias of Cnidos, who 
was physician to Darius II and Artaxerxes Mnemon for 
seventeen years, described the races and products of the 
country, but was uncritical and retailed much nonsense. 
Herodotus (about 450), on the other hand, distinguishes 
what was fabulous and gives a very rational account of 
India as being made up of many peoples ; unfortunately 
he had only heard of those lying nearest to Persia, and 
knew nothing of the Ganges or the country south of the 
desert beyond the Indus. 

Persian rule lasted in Sind, varying in effectiveness, 
until the decline of the Achsemenids in the fourth century, 
but their sway ceased to extend after the defeat sustained 
by Xerxes (486-465) in Greece, where a corps of Indian 
infantry served. The men who saved Attica may perhaps 
have indirectly saved Gangetic India from invasion by the 
Great King. 

We have little information about that India in the 
first century after the death of Buddha. Ajatasatru was 
succeeded by his son Darsaka (527-508, according to Smith), 
who is mentioned in the Svapna-Vdsavadattd of Bhasa, and 
his grandson Udayin or Udaya (508-470), who built Kusuma- 
pura on the Ganges, near Pataliputra. The Sisunaga 
dynasty ends with two princes of whom we only know the 
names, Nandivardhana and Mahanandin. Then a palace 
intrigue gave the throne to Mahapadma about 418 ; this 
king and his eight sons form the dynasty of the nine 
Nandas, whose wealth and glory are extolled both in the 
Puranas and by the Greek Avriters. They do not seem to 
to have belonged either to the priestly or to the noble caste, 
and this circumstance doubtless favoured the propagation 
of anti-Brahmanic heresies in a Magadha which grew ever 
greater, swallowing up its old rivals one after another. 
There was no sign of a reaction until, with the aid of his 
minister, Chanakya, of the Brahman caste, Chandragupta 
overthrew the last Nanda in 822. 
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Alexander. The Mauryas 

I 

THE CAMPAIGN OF ALEXANDER 

'' I^HANKS to the information supplied by the Greeks — 
Arrian, Diodorus Siculus, Plutarch, Polyaenus, Strabo — 
the expedition of Alexander appears to us as the chief event 
in the history of ancient India. Our point of view would 
be different if we were guided by native sources ; we should 
hardly be told of an event which, though so astonishing, 
was of limited range and affected only part of India. 

This expedition was the natural consequence of the 
establishment of the Macedonian power in Persia ; it was 
as heir to the Great King that Alexander, carrying on the 
tradition of Cyrus and Darius, entered the Punjab. If the 
successors of Xerxes had been able to maintain their 
authority over the satrapies set up on the Indus by the 
great Achaemenids, the Western conqueror could have 
reached the land of the Five Rivers without striking a blow. 
Midway between the Greek and Indian points of view there 
is a Persian point of view, from which we should judge the 
events now to be described. 

After the capture of Pcrsepolis in 330, Alexander reduced 
Seistan and the Helmand valley and founded Arachosian 
Alexandria (Kandahar). In the rigours of the winter of 
329-328 he crossed the mountains which lay between him 
and the valley of the Kabul. He was not yet aiming at 
India, but at Bactriana, the modern Balkh and Bukhara. 
To establish his power in that region on the ruins of the 
Persian sway, he founded military colonies on both sides of 
the Hindu Kush, which separates the Kabul River (Cophen) 
from the basin of the Oxus. The year 827 was spent in 
subduing the hillmen of the Chitral and Swat Rivers, which 
flow into the Kabul from the north. Alexander founded 
Niceea in this semi-Indian country, which he made into 
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a satrapy under Nicanor. When he came to the region of 
the Indus he had been for over a year in communication with 
Ambhi, the crown prince of the state which lay on that river. 

So the crossing of the Indus on a bridge of boats above 
the confluence of the Kabul was effected without any 
opposition, and the army was well received at Takshasila 
(Taxila), the capital of the state, where Ambhi, on the death 
of his father, had just become king. Alexander confirmed him 
in his authority and assured him of his friendship. The 
first contact of Greeks and Indians was made and organized. 
Onesicritos the Cynic discussed Pythagoras and Socrates 
with naked ascetics. 

On the other side of the Jhelum (Hydaspes), the western- 
most of the five tributaries of the Indus, reigned a rival of 
Ambhi, belonging to the Puru dynasty. This “ Puruid ”, 
as a Greek would have called him, or “ Paurava ”, to talk 
Sanskrit, is the Porus of the Greek historians. He mobilized 
an army against the invader, but he found himself faced 
not only by the Macedonians but by native Indians, who 
were already vassals or allies of Alexander. The conflict 
which was about to take place can hardly be regarded as 
a war of Greeks against Indians. Greece Proper was only 
accidentally involved in the ventures of the King of Macedon, 
who was here acting as holder of the throne of the 
Achaemenids. The enemy, on the other hand, was only one 
of the many rajas of a country which was without any 
sort of unity, and could not regard himself as the champion 
of an Indian world inspired by a common patriotism. This 
Paurava, whose name we do not know, fought simply as 
the hereditary foe of the Rajah of Takshasila. 

His army, according to Arrian, consisted of 30,000 foot, 
4,000 horse, 800 chariots, and 200 elephants. At the 
beginning of 826 it concentrated on the Jhelum to prevent 
a crossing. The spring went by, while Alexander methodically 
prepared his advance, diverting the enemy’s attention by 
various feints. When the day came, the Macedonian must 
indeed have seemed to come down like a thunderbolt, for 
a body of his troops suddenly crossed the river, at some 
distance from the main army, in a violent storm. The 
elephants, on which the Paurava had counted to create 
alarm among the enemy, were turned by the cavalry, 11,000 
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in number, led by Alexander himself. This cavalry, with 
the aid of archers from Central Asia, decided the battle ; 
the infantry stepped in when the Indians were already 
thrown into utter confusion. Of the Indians 12,000 were 
cut down and 9,000 taken prisoner. Wounded nine times 
before he was captured, the Paurava claimed the treatment 
due to a king, and indeed Alexander restored him to his 
throne, but under his own overlordship. 

Between the Jhelum and the next affluent of the Indus to 
the east, the Chenab (Acesines), lay the people of the Glausse 
or Glauganicse, who soon submitted. The army, proceeding 
along the spurs of the Himalaya, had reached the next 
river, the Ravi (Hydraotes), through the country of the 
Adhrishtas (Adreestae) and a people whom Arrian calls the 
Cathsei. This last name stands for the Kshatriyas, who 
were, as we shall see, the noble, warrior caste in every Hindu 
society, not a particular nation. If it was recorded by the 
Greek historians, it was doubtless because a people in that 
district was ruled by a military aristocracy. Their capital, 
Sangala, was placed in a state of defence. This city, a 
traditional enemy of the Paurava king, was attacked by 
Alexander and his Indian ally, the latter of whom vented 
his destructive rage on such ruins as the Macedonian troops 
left. With more caution the Raja Saubhuti, whom the 
Greeks describe under the name of Sophytes as a remarkable 
administrator, received Alexander with gifts and honours. 

At the fourth river beyond the Indus, the Beas (Hyphasis), 
the Greek advance was to come to a final halt. The com- 
mander’s authority was faced by an obstinate determination 
on the part of his lieutenants that the conquest should be 
pursued no further. He shut himself up for three days in 
his tent and then decided to retire. But before giving the 
order he sacrificed to the gods of Hellas and erected twelve 
monumental altars on the west bank of the river. All that 
was lacking to the conquest was the last stage, the country 
leading to the Sutlej, the easternmost affluent of the Indus. 
For Alexander seems to have had no intention of attacking 
the states of the Ganges basin, about which he probably had 
no definite information. 

The return commenced at the end of July, 326, across 
the states of the Paurava, now extended to the Beas. West 
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of the Jhelum Alexander allowed three kingdoms to remain 
as his vassals — that of Ambhi between the Jhelum and 
the Indus and those of the Rajas of Abhisara and Urasa 
(Arsaces) in the upper valley of the river, in Kashmir. He 
ordered the Cretan Nearchos to get ready a fleet which, with 
Egyptian, Phoenician, and Cypriot crews, should descend 
the Jhelum and Indus to the sea. This last phase of the 
expedition, which was very hard, completed the conquest 
at the same time as it commenced the retreat. It was an 
achievement without parallel in the history of any country, 
the march of exhausted troops down an unknown river 
under a blazing sun between two deserts. On the two banks 
the divisions of Hephaestion and Crateros escorted the 
slowly -moving armada, fighting as they went. More than 
once the situation was saved by the action of the leader 
himself with his tactical genius. 

As the army proceeded down the Indus it passed the 
mouths of the various tributaries, the upper waters of which 
it had recently conquered. It had started this part of its 
journey in November, 326. Ten days later it came to the 
Chenab. The troops marched through the country of the 
Sibae, and then came, between the Chenab and Ravi, to the 
Malavas (Malli), who brought out a force of 100,000 fighting 
men. By quick manoeuvring the Greeks extricated them- 
selves from a nasty situation and slaughtered their opponents 
wholesale. Those of the Malavas who survived and the 
more prudent Kshudrakas (Oxydracse), who lived between 
the Ravi and Sutlej, heaped Alexander with gifts — cotton 
goods, ingots of steel, and tortoiseshell. ’ These wealthy 
tribes were annexed to the satrapy of Philip, which extended 
north-west of the Indus to the Hindu Kush (Paropanisadse). 

The first half of 825 was occupied in the descent of the 
Indus to Pattala, near Bahmanabad, where the delta began 
at that period. On the way Alexander had reduced 
Musicanus ”, the chief of the Mushikas, to subjection 
without fighting ; but the insurmountable hostility with 
which he met in these parts was inspired not by the warrior 
caste but by the Brahman priesthood, those strange 
“ philosophers ” who would not submit. The army was 
split into several bodies. One, led by Crateros, climbed on 
to the Iranian plateau and took the Kandahar road for 
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Seistan. The fleet left the river and sailed westwards across 
the ocean under Nearchos. Alexander founded various 
marine establishments at the mouths of the Indus, which 
were further north then than now, installed Apollophanes 
as Satrap of Gedrosia (west of modern Karachi), and then 
started across Persia for Mesopotamia. He reached Susa 
in 324, but died in Babylon in June, 323. 

The importance of this Indian campaign of Alexander 
has been both exaggerated and under-estimated. It is true 
that it had no decisive influence on the destinies of India, 
for its results were short-lived. Yet the eight years of the 
Macedonian occupation opened an era of several centuries 
during which Hellenism was to be a factor not only of 
civilization but of government on the western confines of 
the Indian world. Direct contact was established between 
the Mediterranean civilizations and those of the Punjab and 
of Central Asia ; Semitic Babylonia and the Persian Empire 
were no longer a screen between West and East. These are 
facts of iniiuense consequence, not only to Greek or Indian 
history but to the history of the world, which is the only 
real history. 


II 

CHANDRAGUPTA 

In our eyes, India after Alexander is different from 
India before Alexander in many respects. Thanks to the 
Greek historians and to coins, there is less bewildering 
uncertainty about dates. The facts themselves become 
simple, as if, following the example of the huge Persian or 
Macedonian Empire, India itself sought to become united, 
Magadha, as we have seen, extended its rule more and 
more over the Gangetic countries during the fourth century. 
About 322, roughly a year after Alexander’s death, that 
state saw the beginning of a reign of twenty-four years, in 
which the first Indian empire was founded. A literary 
work of the fifth or seventh century after Christ, the drama 
entitled Mudrd-rdkshasay throws some light, though of an 
uncertain kind, on the palace revolution which set up the 
Mauryas in the place of the Nandas. Chandragupta, the 
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usurper, was possibly the natural son of the last Nanda. 
He was supported by his former teacher, the man who has 
the name of being the chief political theorist of India, 
Chanakya or Vishnugupta, who is traditionally identified 
with Kautilya, the supposed author of the famous 
Arihasdsira. The association of Brahmanic influence with 
material power, one rarely realized, was to be fruitful. 

About the time when he was assuming the power at 
Pataliputra, Chandragupta, supported by the northern 
states, intervened in the Punjab and exterminated the 
Macedonian garrisons. For the first time, it seems, the 
old Indo-European communities of the Indus, which were 
fundamentally Brahmanic, met with a reaction on the part 
of the later communities, which had settled in the Ganges 
basin, where Brahmanism had to come to terms with many 
rival religions. Attempts at unification in India are so 
rare through the ages that one must draw attention to the 
special characteristics of each. The present attempt was 
definite and forceful. The proof is that Chandragupta 
appeared as sole lord in the Punjab and Sind when he w^as 
faced with a new conqueror from the West, Seleucos Nicator. 

In his struggle with Antigonos, Seleucos had in 812 
established his supremacy over all Western Asia, with 
Babylon as capital. Reviving the ambitions of Persia, as 
Alexander had done, he was obliged to try to recover the 
satrapies beyond the Indus. Not only did he fail in this, but 
he gave up Paropanisadae (Kabul), Aria (Herat), Arachosia 
(Kandahar), and Gedrosia to Chandragupta, who thus 
obtained possession of eastern Iran. We do not know the 
circumstances in which the two powers came into conflict 
about 802. Apparently Seleucos made his concessions to 
Chandragupta fairly easily in order to have his hands free in 
the west and to be able to bring into the line a corps of 
elephants, as he did at Ipsus in 801. Chandragupta married 
a daughter of Seleucos and gave an honourable reception 
to his ambassador Megasthenes, to whom we owe one of the 
most trustworthy accounts of ancient India, which has 
unfortunately come down in a very incomplete state. 

Chandragupta’s dominions extended from Afghanistan 
to Bengal. They embraced the whole of the north of India, 
including Kathiawar, to the Narbada, and country to the 
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west outside India itself. This empire was not merely 
composed of a number of unrelated districts brought 
together under a single sceptre ; it was a real unit, based on 
a common government which everywhere established not 
only the King’s authority but the public good. 

We lack information about the end of the reign of a 
sovereign who died when he was barely fifty (298). According 
to the Jain story, which makes him a member of that sect, 
he abdicated and went away to the south with Bhadrabahu ^ 
during a twelve years’ famine, and committed suicide by 
starvation, an act honoured by that religion. Perhaps 
there is no truth in this tradition beyond the favour with 
which Chandi’agupta treated Jainism and his abdication in 
favour of his son Bindusara. 

Bindusara appears to have advanced the southern 
boundaries of the Empire a considerable way into the Deccan. 
In a reign of twenty-eight years he strengthened the bonds 
which united it, and, far from in any way undoing his father’s 
work, he built up an inheritance of power and wisdom for 
his son, Asoka Priyadarsin. He had dealings with Antiochos 
Soter and at his court there were permanent ambassadors 
of that king and perhaps also, towards the end of his reign, 
of Ptolemy Philadelphos, King of Egypt. Although the 
Greeks no longer held any Indian territory, they had many 
opportunities of entering the interior of the country as 
diplomatists or merchants. 


Ill 

ASOKA 

The third king of the Maurya line was not only the 
greatest native ruler of India, but one of the great philosopher- 
kings of history. He had the nobility and gentleness of 
Marcus Aurelius, with no share of his weakness and dis- 
illusionment. He had that complete mastery of the spiritual 
and the temporal which is in theory an attribute of the 
Chinese kiun tseu, but without the hieratic inertia of non- 
action. No one has combined energy and benevolence, 
justice and charity, as he did. He was the living 

^ See below, p. 147. 
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embodiment of his own time, and he comes before us as quite 
a modern figure. In the course of a long reign he achieved 
what seems to us to be a mere aspiration of the visionary : 
enjoying the greatest poswsible material power, he organized 
peace. Far beyond his own vast dominions he realized what 
has been the dream of some religions — ^universal order, an 
order embracing mankind. 

Nor is this unique figure by any means legendary. 
Though it is wrapped in romantic and untrustworthy 
stories, the essentials, by a piece of good fortune unusual in 
history, are provided by epigraphic evidence whose genuine- 
ness is beyond dispute. At the four corners of India, rocks 
or stone pillars engraved with Prakrit inscriptions bear for 
all time the messages which the sovereign issued to his 
subjects, messages which tell an objective story without 
empty vain-glory, giving the rarest of biographies without 
emphasis. 

The manner of thus addressing the people and posterity 
was inspired by the example of Darius. The architecture 
and decoration of the monuments which bear these inscrip- 
tions confirm the impression, for they definitely recall the 
style of Persepolis ; one has only to look at the capital from 
Sarnath, now in the Lucknow Museum. The idea of a 
worldwide kingship in India was taken from the Persian 
Empire. Like the Achsemcnids, Asoka took a passionate 
interest in the prosperity of his peoples. He founded 
Srinagar, the capital of Kashmir, and built five monasteries 
there. In Nepal he built Deo-Patan. In his capital, 
Pataliputra, he set up palaces of stone in the place of wooden 
buildings. He completed the irrigation-works started by 
Chandragupta. He established hospitals everywhere, pro- 
vided with medical and pharmaceutical resources for man 
and beast. We must not regard all this as over-sensitiveness 
or exaggeration of religious scruple on the part of a sickly 
prince. His fight against suffering of all kinds bears the 
stamp of Buddhism and Jainism, but the determination to 
establish a universal order, regulated in its smallest details, 
for the safeguarding of all interests for which the King 
assumes the responsibility is the purpose of a “ King of 
Kings 

All interests, moral or material, are regarded with the 
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same width of view and in the same detail. Just as a wide- 
awake government provides for the policing, financial affairs, 
and general economics of the country, so there are officials 
to enforce the reign of the moral law as well as of the purely 
legal. Tolerance, very different from what we conceive under 
the name, that is to say, allowing sects to worship as they 
wish provided that they do not injure internal peace, consists 
in active zeal on behalf of every religion. For each religion, 
like the royal power, is defined by the promotion of dharma^ 
which is moral, religious, and civil law all in one. Even if 
this Law is the tradition of a particular sect or school, it 
does not menace the safety of the state if the state controls 
it ; and legislation, even if it comes from the King, is not 
regarded as “ secular ”, as we should say, or extra-religious, 
for the spiritual power and the temporal, which are divided 
between two castes. Brahmans and Kshatriyas, are not 
distinguished in the office of the sovereign. It was not, 
therefore, out of superstition, nor yet for the sake of 
syncretism, that Asoka, himself a convert to Buddhism, 
heaped favours on the Brahmans and gave such help to 
the Jains that he came to be regarded as one of them. 
Toleration here is not a makeshift intended to maintain 
peace, but “ the very essence of religion “ To foster one’s 
sect, depreciating the others out of affection for one’s own, 
to exalt its merit, is to do the worst harm to one’s own sect.” 
Asoka agrees with “ ascetics and Brahmans ” in prescribing 
“ mastery of the senses, purity of thought, gratitude, and 
steadfastness in devotion ” (Rock Edict VII), and “ the 
least possible impiety, as many good deeds as possible, 
kindness, liberality, truthfulness, and purity of deed and 
thought ” (Rock Edict II). 

So, when he preaches, with his royal authority, what is 
ordered by the various religions in common, the King is 
doing the same organizing work as when he provides for the 
well-being of his peoples. This policy is expressed in the 
formula, “ Dharma aims at the happiness of all creatures.” 
This noble and simple rule, which is more susceptible of 
universal application than the Brahman tradition, is preached 
by Asoka throughout his immense empire as a medium of 
civilization which can be assimilated by dissimilar races, 
^md he also makes it an instrument of union between the 
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peoples beyond his frontiers. That was how he could become 
a Buddhist monk without his adhesion to the faith of 
Sakyamuni entailing any abjuration of Brahmanic 
orthodoxy ; at the very most he repudiated blood-sacrifice, 
following the precedent of Iranian Zoroaster. His attitude 
is that of a Great King in whose imperialism no distinction 
is admitted between spiritual and temporal. 

The events of his reign show little sign of these magnificent 
principles of justice and humanity, at least after a certain 
date. Having ascended the throne at the age of about 
21, about 273, Asoka became a Buddhist nine years later, 
but his conversion did not take full effect until after 
a war against the Kalinga country in 261. The war brought 
victory but great human suffering, for 150,000 were taken 
prisoners and 100,000 slain. The distress which the King 
felt over it determined the subsequent turn of his mind. 
Rock Edict XIII confesses his remorse and proclaims that 
he has finally taken refuge in the law of Buddha, and in the 
interests of Buddhism he summoned a council at Pataliputra, 
the Third Council of tradition, about 240. From then 
onwards the King strove for no victory but that of the Law, 
dharma-vijaya^ and regarded all men as his children. By 
the missions which he sent out, he spread the renown of 
dharma as far as the courts of Antiochos, the grandson of 
Seleucos Nicator, of Ptolemy Philadelphos in Egypt, of 
Magas of Cyrene, of Alexander of Epciros. Other missionaries 
reached the Tamil kingdoms of the Cholas and the Pandyas, 
and others established a connexion with Suvarnabhumi 
(i.e. Lower Burma). Under the conduct of Mahendra, 
a younger brother of the King, a form of Buddhism was 
planted in Ceylon (Lanka), where it endured ; King Tissa 
and his successors were to make Anuradhapura one of the 
great centres of that religion. 

The death of the sovereign “ dear to the Gods ” occurred 
about 232 — at Taxila, according to a Tibetan tradition. 
At once the Empire was divided between two of his grandsons, 
Dasaratha obtaining the eastern provinces and Samprati 
the western. 



CHAPTER IV 


Indo-Greeks, Indo-Parthians, Indo-Scythians. 

The Kushans and Kanishka 

TOURING the century following the death of Asoka, 
interest centres on the north-western threshold of 
India, as it had done in Alexander’s time nearly a hundred 
years before. The Mauryas grow weak and soon their rule 
is confined to Magadha. They vegetate until, about 185, 
a “ mayor of the palace ”, as Sylvain Levi called him, 
Pushyamitra, sets up in their place his own family, known 
to history as the Sungas. 

The decisive events which now took place in the west 
had their beginnings in the time of Asoka, about 250. The 
Seleucid Empire, ruled by Antiochos III (261-246), lost 
two provinces, Parthia and Bactriana, which emancipated 
themselves simultaneously. The Parthians, whom the 
Indians called Pahlavas, were related to the nomads of the 
Turkoman steppes and occupied the country south-east of 
the Caspian. The Bactrians bordered on the Parthians on 
the north-east and were settled between the Hindu Kush 
and the Oxus ; the number and wealth of their towns were 
legendary. These two peoples seem to have taken advantage 
of the difficulties of Antiochos and his successors, Seleucos II 
(246-226) and III (226-223) in the west to break away. 
The Parthian revolt was a national movement, led by 
Arsaces, the founder of a dynasty which was to rule Persia 
for nearly five hundred years. The Bactrian rising was 
brought about by the ambition of a Greek satrap, Diodotos, 
and r^lresents an outbreak of Hellenism in the heart of 
Asia, There is no doubt that the formation of these enter- 
prising nations on the Indo-Iranian border helped to shake 
the empire of Asoka in the time of his successors. One 
result, at any rate, was that India was conquered by 
Hellenism more effectively than in Alexander’s day. This 
unexpected consequence is explained by the hold which 
Greek colonization had in Bactriana. We remember with 
what determination Alexander strove to take complete 
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possession of that country, establishing garrisons and 
founding cities. Short-lived as were the victories gained by 
the conqueror, this part of his work had not been fruitless. 

The Punjab, once a Persian satrapy and then a province 
of Alexander, was to find itself still more exposed to attack, 
now that smaller but turbulent states had arisen at its 
doors. After Diodotos I and II, the King of Bactriana 
was Euthydemos, who went to war with Antiochos the 
Great of Syria. Peace was concluded with the recognition 
of Bactrian independence about 208 . But during hostilities 
Syrian troops had crossed the Hindu Kush and, entering the 
Kabul valley, had severely despoiled the ruler, Subhagasena. 
Demetrios, the son of Euthydemos, increased his dominions 
not only in the present Afghanistan but in India proper, 
and bore the title of King of the Indians ( 200 - 190 ). Between 
190 and 180 there were Greek adventurers reigning at Taxila, 
named Pantaleon and Agathocles. From 160 to 140 , roughly, 
Kabul and the Punjab were held by a pure Greek, Milinda 
or Menander, who left a name in the history of Buddhism. 
About 155 he conquered the whole of the lower Indus and 
Kathiawar, waged war in Rajputana and Oudh, took 
Mathura (Muttra) on the Jumna, and even reached Patali- 
putra. He was severely defeated by Pushyamitra, who was 
the chief defender of the Hindu world, although the termina- 
tion of his name in mitra has caused some to suppose that he 
was of Iranian origin. It should be added that both in 
policy and in religion or literature this first Sunga stands for 
a definitely Indian reaction against every outside influence, 
and particularly for a Brahman opposition to Buddhism, 
which with its application to mankind in general had so 
strongly appealed to the greatest of the Mauryas. 

Greek intercourse with India worked both ways. A 
Greek named Heliodoros, who was sent on a mission to 
Besnagar, near Bhilsa in Central India, by Antialciadas, 
King of Taxila, set up a column in honour of Vishnu Vasudeva, 
declaring himself his follower {bhdgavata). The monolithic 
pillar and inscription still survive, and their evidence agrees 
with that of plentiful coins to prove what interpenetration 
there was between Greeks and Indians at this time. 

Bactriana was, at least in the north, a barrier between 
Parthia and India. India was therefore less exposed to 
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attack from Parthia. Nevertheless, there was at least one 
Parthian ruler, Mithradates I (171--136) who annexed the 
country of Taxila for a few years, about 138. Indo- 
Parthians, like Indo-Greeks, are attested by coins even after 
the event which was to put an end to the independence of 
both Parthia and Bactria. 

That event was a new invasion, resulting from a move- 
ment of tribes which had taken place far away from India, 
in the Mongolian steppes. About 170 a horde of nomadic 
Scythians, the Yueh-chi or Tokharians, being driven from 
Gobi, the present Kansu, by the Hiung-nu or Huns, started 
on a wild migration which upset the whole balance of Asia, 
They fell on the Sakas, who were Iranianized Scythians 
dwelling north of the Persian Empire, and settled in their 
grazing-grounds north of the Jaxartes (Sir Darya). The 
expelled Sakas fell on Parthia and Bactriana, obliterating 
the last vestiges of Greek rule, between 140 and 120. Then 
the Tokharians, being defeated in their turn by the Wu-sun 
tribe, established themselves on the Oxus, and after that 
took all the country of the Sakas in eastern Iran, at the 
entrance to India. That entrance was forced in the first 
century after Christ. It was the last Indo-European 
invasion of ancient India, for the Tokharians and Sakas were 
two offshoots of the Scythian branch, the most easterly 
branch of the Indo-European stock. 

The conquest of India was the work of the Kushans 
{Kushdna), a dynasty which united the Yue-chi tribes and 
established their dominion both over their own kinsfolk, 
the Sakas of Parthia, and over the peoples of the Punjab. 
At this point great difficulties in dating arise. The accession 
of the principal king of this line, Kanishka, was placed at 
uncertain dates between 57 b.c. and a.d. 200. The 
excavations of Sir John Marshall at the site of Taxila have 
made it possible to reduce the range to about the end of the 
first century of our era. Chinese history also supplies some 
information. Communications between China and the 
valley of the Oxus were easy in the time of the Emperor 
Wu-ti, to whom the traveller, Chang-kien brought information 
about the West (120 b.c.), but they were suddenly inter- 
rupted at the beginning of our era, and were only restored 
by the victorious campaigns of Pan-ch’ao (78-102) against 
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the Kushans. Kanishka seems to have become king after 
this defeat of the Yueh-chi, who had become an Indian 
power. Accordingly Vincent Smith, after first adopting 
A.D. 78, which appeared the most probable, finally chose 
A.D. 120, and we may agree with him that this date marks 
the beginning of the ‘‘ Saka ” period inaugurated by 
Kanishka.^ 

The order in which the chief Kushan kings followed is 
still doubtful.^ It is generally agreed that Kanishka came 
after Kadphises I (Kujula Kara Kadphises) and II (Vima 
Kadphises). The former of these two, a Bactrianized 
Scythian, must, in Dr. Smith’s view, have assumed power 
about A.D. 40. He seized Gandhara and the country of 
Taxila from Gondophares, the Parthian prince who, 
according to the apocryphal Acts of the Apostles, received 
St. Thomas. His son Vima (78-110) carved out a great 
empire for himself, embracing the Punjab and the whole 
western half of the Ganges basin. This seems to have been 
the empire the northern parts of which bore the shock of 
the Chinese armies led by Pan-ch’ao. Vima ventured to 
seek the hand of a princess of the Chinese court in 90, and 
the Chinese general, who had marched his troops as far as 
the Caspian, kept his envoy prisoner. The Kushan king, 
taking offence, sent 70,000 horsemen over the Pamir, but 
that enormous host was annihilated in descending on 
Kashgar or Yarkand. But this defeat, although it gave the 
Emperor Ho-ti Indian subjects, does not seem to have 
weakened the prestige of the Kushans inside India. In order 
to avoid the risk of error in this account, we should remember 
that it may have been Kanishka, not Kadphises II, who came 
into conflict with China, and that the Saka era may begin, 
not in 120 with Kanishka, but in 78 with Kadphises II. 

But let us go on with our story, even if it is hypothetical. 
There seems to have been an interval of about ten years 
between Kadphises and Kanishka (? 120-? 162). The latter 

^ We should note that the Saka era began a hundred or a hundred and 
jftfty years after the destruction of the Saka state of Parthia, and that it 
was the Yueh-chi who had destroyed that state. Saka dynasties continued 
to reign in a certain independence from the lower Indus to Kathiawar until 
the fifth century. 

* A. A. Macdonell, India's Past, 1927, p. 265 ; (Kanishka) ** may possibly 
have preceded the two Kadphises kings ; in that case his date . . . would be 
A.D. 78.” 
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was the son of one Vajheshka and no relation of his pre- 
decessor ; he seems to have come from Khotan, not 
Bactriana, and indeed he spent the summer at Kapisi in 
Paropanisadse and the winter at Purushapura (Peshawar). 
The axis of his empire was no longer in the middle of the 
Graeco-Iranian country. 

His warlike activity was displayed chiefly in the northern 
districts. He conquered Kashmir. He established his rule 
over the Parthians beyond the Pamir, in the Serindian 
regions where Kadphises II had been defeated, and it was 
now Chinese influence that retreated in those parts. It is a 
thing to be noted, that whenever a power extending to 
Iran or Serindia predominates in India, there is a recrudes- 
cence of Buddhism, and when a purely Indian dynasty 
comes to the fore there is usually a Brahmanic reaction. 
The reign of Kanishka coincides with a very great develop- 
ment of Buddhist propaganda. 

Like Asoka, Kanishka called the Buddhists together 
in a council, but it was held in the recently annexed Kashmir. 
It was instructed to draw up definitive commentaries on 
the Canon and to engrave them on bronze. This laying 
down of dogma is an important fact in the history of the faith ; 
a neo-Buddhism appears, in which the metaphysical element 
tends to prevail over the moral, and at the same time 
foreign factors are blended with Indian. 

If we would see for ourselves, clearly and beyond 
possibility of doubt, the many elements which combined 
and conflicted in the Kushan Empire, we have only to 
examine the abundant coins of the period. The Persian 
title, “ King of Kings,” is found together with the Greek 
paaiXev^, the Indian Adhirdjay and even Devaputray the 
Sanskrit translation of the Chinese notion, “ Son of Heaven.” 
Coins bear the figures of Mithra, Siva, Buddha, and Heracles 
indiscriminately. The new Buddhism, which, in contrast 
to the old, was to be called the “ Great Vehicle ”, grew up 
in a world scored across by the different influences which 
these names reveal. 

The age of Kanishka was one of prosperity and magnifi- 
cence. The great Asiatic routes which crossed the Kushan 
Empire made it wealthy. The inheritance of the Grseco- 
Buddhist art of Gandhara was adapted to express native 
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ideals. An extraordinary personality, Asvaghosha, Buddhist 
teacher and philosopher, poet and musician, opened many 
paths to the sacred and profane literature of later ages. 
The metaphysician Nagarjuna and the physician Charaka 
inaugurated great traditions. 

But it was the destiny of India that no large part of the 
country should be united for more than two or three reigns, 
so that its culture could never be kept at the same level 
of brilliance for more than a few generations. The successors 
of Kanishka, like those of Asoka, almost at once allowed 
the Empire to fall into jeopardy. Of his two sons, Vasishka 
and Huvishka, who had shared the power with him, only 
the second survived him {? 162 - ? 182 ). We know little 
more of him than his name, or of Vasudeva I. The power 
of the Kushans in the third century was reduced to Bactriana, 
with Kabul and Gandhara, and they fell beneath the yoke 
of the Sassanids. 



CHAPTER V 


The Deccan to the Third Century 

I ^HE history of the Deccan begins several centuries after 
^ that of Gangetic India and therefore still longer after 
that of the Punjab. The Indo-European conquest advanced 
eastwards before it moved downwards into the southern 
peninsula. 

The conquerors worked along the coasts, and also went 
overland. We have seen that in Asoka’s time Kalinga 
was conquered, on the Bay of Bengal (261 b.c.). Beyond 
Kalinga lay Telugu-speaking peoples, who occupied the 
deltas of the Godavari and Krishna (Kistna). Even before 
the death of the great Buddhist emperor this region, which 
Megasthenes already knew for its wealth, became the kingdom 
of the Andhras, which was at first tributary to Asoka and 
afterwards independent. It so grew in power that it even 
stretched beyond the Western Ghats, where its two rivers 
rose to the coast of the Indian Ocean, cutting right across 
the peninsula from east to west. So a rivalry arose between 
this kingdom and that of the Kshatrapas for the possession 
of the part of the west coast which was provided with ports 
and commercial outlets. The Andhra dynasty covers about 
four centuries, roughly from 280 b.c. to a.d. 225. At first 
the capital was at Amaravati on the lower Krishna, but about 
A.D. 100 Sri Pulumayi established his government at 
Pratishthana (Paithan) on the upper Godavari. The dynasty 
reached the height of its glory in the reign of Gautamiputra 
Yajna Sri, about the middle of the second century ; he 
annexed the state of the Kshatrapas, but for a few years 
only. Possibly this king, who is also known as Satakami I, 
was the inaugurator of the heroic Vikrama era, famous in 
native tradition ; but in that case this Satakarni must 
be placed in the first century, and the era would begin in 

A.D. 58.^ 

^ Not in 58 B.c., as was supposed by Vincent Smltb (XiStXIVa, p. 151). 
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Let us pass into the opposite camp, that of the Kshatrapas 
or Satraps. This title, which is Iranian, is borne by two 
dynasties founded by the Sakas who had been driven from 
their country by the Yueh-chi invasion. The first was 
established in Surashtra (Kathiawar). One prince of this 
line, Chashtana, seems to have held Malwa before the great 
days of the Kushans and to have become a vassal of Kanishka ; 
he ruled over Ujjayini, which was the centre of a brilliant 
civilization. The second line, to which the name of Kshaharata 
is more particularly attached, was the hereditary foe of the 
Andhras ; it ruled over Maharashtra, the country between 
modern Surat and Bombay. Menander, the Greek King of 
Kabul, had advanced as far as this in the middle of the 
second century b.c. The country owed its wealth to its 
many ports, which were all the more valuable since the 
coast became inhospitable further south. There were 
Bharukachchha (Broach) at the mouth of the Narbada, 
Surashtra (Surat) at the mouth of the Tapti, and Surparaka 
(Sopara). Navigation between India and Ptolemaic Egypt 
had increased since the first century after Christ, when the 
art of making use of the monsoons had spread in the West. 
It was this latter Saka state that was annihilated by Satakarni, 
and it was the former which avenged it, when Rudradaman, 
the Satrap of Ujjayini, conquered the Andhra king. 

The antagonism between the eastern and western states 
seems to have been accompanied by a difference of ideals. 
The Sakas, like all the Scythians of India or Serindia, such as 
the Tokharians, retained from their foreign origin a sympathy 
for Buddhism, which was a universal religion, whereas the 
Andhras were keen supporters of Brahmanism. But we should 
not make too much of this antithesis. Ujjayini was a great 
Buddhist centre, but orthodoxy so developed there that 
the kingdom of which it was capital was the first to write 
inscriptions in Sanskrit instead of the old Prakrit. 

In the extreme south of the peninsula there were several 
seaboard towns which were in communication with the 
China seas and with the West. From the Pandya country, 
for example, opposite Ceylon, a mission was sent which was 
received by Augustus in 20 b.c. The Chola kingdom was 
predominant on the coast of Coromandel, and that of the 
Cheras or Kerala on the Malabar coast, its chief ports being 



SAMUDRAGUPTA 



From Men and Thought in Ancient India, b^^^VMookerji. Macmillan and Co., Ltd., 1924. 
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Muziris (Cranganore) and Bakarai (in Travancore). The 
nations of Coromandel reached a high degree of prosperity 
in the first three centuries of our era, as is proved by the 
development of Tamil literature, especially at Madura, 
Most of them were divided by a permanent enmity from the 
people of Ceylon, where Buddhism had prevailed since the 
mission of Asoka. 



CHAPTER VI 


The Guptas. Huns and Turks. Harsh a 

'"T^HE events of the third century are unknown to history, 
^ and we have very little information about the Kushan 
Empire. Daylight only returns in 318-19 when there arises in 
the old country of Magadha a new dynasty, this time really 
Indian, which revives the traditions of the Mauryas. 

The very name of the founder of this line is a link with 
the past ; another Chandragupta takes the throne of Maghada. 
His ambition was furthered by a marriage, the memory 
of which was to be perpetuated by the coins of the period ; 
he married a princess of the house of the Lichchhavis, whom 
we have already met in the political surroundings of early 
Buddhism. Thereby Chandragupta I, the first of what 
historians call the Gupta dynasty, acquired not only Vaisali, 
but the ancient capital Pataliputra, and he even took in 
Oudh and Prayaga (Allahabad). 

Samudragupta, his son {? 330-380), is an altogether 
outstanding figure ; in the gallery of Indian sovereigns he 
is the irresistible yet generous conqueror. We have a list 
of his great deeds in an inscription engraved on one of the 
pillars which Asoka had set up — that at Allahabad. It seems 
that somebody — doubtless his successor — wished to place 
the magnanimous warrior on the level of the peaceful emperor 
of glorious memory. 

Samudragupta’s conquests are described according to 
a conventional scheme by which they are directed towards 
the various cardinal points {digvijaya). First, there was 
a great expedition over the Deccan, passing first through 
the Kalinga country, in accordance with the tradition of 
Asoka, then following the east coast to Kanchi (Conjeeveram), 
cutting across to the west coast, and going north along it 
to the Chandragiri River, and returning by the inland 
side of the Western Ghats. The memory of this expedition 
lived long in the south. It was not quite a conquest, for the 
power of Samudragupta was hardly effective south of the 
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latitude of the sources of the Narbada ; yet it was more 
than a military promenade/ for in some parts the balance 
of the Deccan was upset by it. The fall of several thrones, 
even for a time only, must have furthered the ambitions of 
a southern dynasty which had a great future before it, the 
Pallavas, who were already masters of Kanchi when 
Samudragupta came there. The latter was content to pass 
through the coimtry as the great overlord and to raise 
tribute among these distant peoples ; he assumed the position 
of a “ King of Kings ” and, being unable to absorb such 
vast regions into his empire, he allowed himself the magnificent 
gesture of restoring the princes, once he had defeated them, 
under his own suzerainty. 

The warlike ardour of Samudragupta was displayed 
in three other directions. He exterminated the immediate 
neighbours of his empire, particularly Ganapati Naga, King 
of Padmavati (Narwar in Gwalior), and rajas ruling between 
the Jumna and the Narbada. He reduced the Kings of the 
Jungle (Central India, according to Fleet) to bondage. 
He laid tribute on the frontier peoples east and west, from 
Assam to the republics of the Malavas, Arjunayanas, 
Yaudheyas, etc. — in other words, to the Punjab. To put 
the matter briefly, reducing the bombastic language of the 
inscription to positive statements, we may say that the true 
domain of Samudragupta embraced the whole of the Ganges 
basin but not more, and that in the Deccan and in the rest 
of India his overlordship was not asserted except when it was 
maintained by effective proof of his strength. 

The Sakas of the north-west, with the Murunda portion 
of their kingdom, and the people of Ceylon are mentioned 
as distant satellites revolving round the glorious sun. In 
confirmation, we are informed by a Chinese source that 
two monks sent by Meghavarman of Ceylon (852-“379) on a 
pilgrimage to Buddh Gaya concluded an agreement with the 
Emperor, by which the Cingalese were allowed to build 
a monastery in that holy place. 

To proclaim and at the same time to consecrate his 
universal empire, Samudragupta had on his return from the 
Deccan perfd^rmed the sacrifice of the horse, an old rite 
which none had dared to revive since Pushyamitra, the 
^ Jouveau-Dubreuil, €XX. 
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Sunga monarch. Geographically, Samudragupta may not 
have been the universal overlord, but he was so in the human 
sense. His magnificence was displayed not only in worldly 
glory but in liberality to all forms of worship. Although 
a follower of Vishnu, he was the patron of famous Buddhists, 
notably Vasubandhu. He had a talent for music and poetry ; 
he appears on coins playing the vlnd, and was hailed ‘‘ King 
of Poets ”, kavirdja. The inscription describes him as “ full 
of compassion and showing a tender heart ... a true 
incarnation of goodness ”. 

A happy era had certainly opened for India and the 
Indian spirit. The times had now come in which art, literature, 
Buddhist philosophy, and also orthodox speculation reached 
their height. Kalidasa was almost contemporary with 
Asanga. This expansion of culture could not fail to be 
encouraged by the exceptional succession of a number 
of remarkable monarchs, all on the whole wise and 
strong. 

Indeed, the son of Samudragupta, Chandragupta II, 
is the ideal Kshatriya according to the Bhagavadgltd^ recon- 
ciling, as he did, Vishnuite piety with a passion for war. 
He conquered the country of the Malavas (Malwa), Gujarat, 
and Surashtra (Kathiawar), overthrowing the twenty-first 
Great Satrap ” of the Saka dynasty of Ujjain. As a con- 
sequence of this very great extension westwards, he felt 
it necessary to move the axis of his empire in that direction, 
and made Ayodhya and Kausambi his capitals instead of 
Pataliputra. Then, adopting the traditions of Ujjain, where 
years were reckoned by the era of Vikrama (58 b.c. onwards), 
he took the title of Vikramaditya, ‘‘ Sun of Power.” It was 
in his reign (? 375-413) that the famous Chinese pilgrim, 
Fa-hien, in the course of his fifteen years of travel (399-414) 
spent several years visiting northern India from Taxila 
to the Bengalese port of Tamralipti, whence he proceeded 
to Ceylon and Java. His account brings up before our eyes 
the prosperity of the cities of the Ganges at the beginning 
of the fifth century. 

Kumaragupta (413-455), the son of the preceding king, 
must likewise have sought military glory, since he celebrated 
the horse-sacrifice. The son whom he left when he died, 
Skandagupta, is the last great figure of the line (455-480). 
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It was not extinct yet, but henceforth it would rule only 
a shrunken, mutilated kingdom. 

Since the foundation of the Indo-Scythian Empire 
and the Indianization of the Kushans, for three centuries 
and a half, India had lived free from foreign invasion. That 
does not mean that it had been shut off from other peoples ; 
on the contrary, relations with the West and the Far East 
were more frequent than ever before, but they were peaceful, 
and so far from hampering the Hindu genius they stimulated 
it. These favouring circumstances, combined with the 
creation of large empires, well-policed and strong, that of the 
Kushans and that of the Guptas, had raised all the potential 
qualities of native civilization to their height. For in that 
culture the development of one factor never entails the 
annihilation of a rival factor. So, although the dynasty 
of Kanishka had Zoroastrian convictions, it encouraged 
Buddhism ; although the Guptas fostered a brilliant revival 
of Brahmanic speculation, they assisted a great Buddhist 
expansion. Letters, arts, and general prosperity benefited 
likewise ; it was the Golden Age of India. 

In the last years of Kumaragupta new Iranian peoples 
assailed the Empire, but they were kept back from the 
frontiers. Under Skandagupta the first wave of a formidable 
migration came down upon the same frontiers. This consisted 
of nomad Mongoloids, to whom India afterwards gave the 
generic name of Huna, under which we recognize the Huns 
who invaded Europe. Those who reached India after the 
middle of the fifth century were the White Huns or Ephtha- 
lites, who in type were closer to the Turks than to the hideous 
followers of Attila. After a halt in the valley of the Oxus 
they took possession of Persia and Kabul. Skandagupta had 
driven them off for a few years (455), but after they had slain 
Firoz the Sassanid in 484 no Indian state could stop them. 
One of them, named Toramana, established himself among 
the Malavas in 500, and his son Mihiragula set up his capital 
at Sakala (Sialkot) in the Punjab, Once again Iran and 
Hindustan were governed by one power. 

There was a temporary retreat of the invaders, with 
a revival of Malava independence, in 528. A native prince, 
Yasodharman, shook off the yoke of Mihiragula, who threw 
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himself upon Kashmir. We should not fail to note, in this 
connexion, the increasing importance in the Indian world 
of the region intermediate between Hindustan and the Deccan, 
which extends from the Jumna to the Vindhyas and from 
Avanti to Kathiawar. Already in the fifth century Ujjain 
had been distinguished by quite especial brilliance, and had 
been coveted by the Andhras and seized from the Satraps 
by the Guptas. In the seventh century, in consequence of 
the weakening of Magadha, where the Gupta line was dying 
out, we find Malwa becoming the bastion of Hindu resistance. 
In the Kathiawar peninsula, at Valabhi, the probably Iranian 
dynasty of the Maitrakas founded at the end of the fifth 
century a kingdom which was to enjoy great prosperity 
and brilliant renown as a centre of Buddhism. Between 
these two centres, Ujjain and Valabhi, a tribe of Gurjaras, 
related to the Huns, squeezed itself in and settled at 
Bharukachchha (Broach) and at Bhinmal in southern 
Rajputana. From this last place, in the middle of the sixth 
century, one Pulakesin, of the Chalukya clan, emigrated, to 
establish himself at Vatapi (Badami in the district of 
Bijapur, Bombay Presidency) ; this was the beginning 
of a power which in the seventh century came to rule 
the Deccan. 

The north-west of India had suffered severely. The 
last of the Kushans, driven out of Bactriana by the Huns 
and confined to Gandhara in the reign of Kidara, were com- 
pelled to leave Gandhara about 475 and to shut themselves 
up in Gilgit, in the hope that the hurricane would blow over. 
The Huns did indeed retreat in the middle of the sixth 
century, and the Kushans recovered part of Gandhara, 
which they kept until the ninth century. But frightful 
destruction had been done in the country. Many monasteries 
were in ruins, and the Graeco-Indian tradition of sculpture 
was destroyed for ever. 

Moreover, the expulsion of the Huns was not equally 
complete everywhere. A great many remained in the basin 
of the Indus. What is more, the damage done by the invasion 
outlasted the invasion itself. The country remained divided 
up into a confused multitude of states of medium or very 
small size. Vincent Smith rightly laid stress on the fact 
that the invasion of the Huns had put an end to a great 
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number of political and other traditions, so that now, in 
the sixth century, India, where almost everything is traditional 
in character, found itself at an unusual and critical turning 
point in its development. We should add that the menace 
of new barbarian irruptions did not cease to weigh on it ; 
shortly after the middle of the sufee century the kingdom 
of the Huns on the Oxus was absorbed into an equally warlike 
Turkish empire, which continued to be a danger to India 
until, a hundred years later, in 661, it in its turn fell before 
the armies of China. 

At the beginning of the seventh century a power arose 
from the chaos in the small principality of Sthanvisvara 
(Thanesar, near Delhi). Here a courageous raja, Prabhakara- 
vardhana, learned the art of war in battles with the Huns 
and created a strong, organized kingdom, which showed 
its mettle against the Gurjaras, the Malavas, and other 
neighbouring peoples. Shortly after his death, in 604 or 605, 
his eldest son, Rajya-vardhana was murdered by the orders 
of the King of Gauda in Bengal. The power fell to a younger 
brother, aged sixteen or seventeen, in 606. This young man, 
Harsha or Siladitya, “Sun of Virtue,” made a heroic beginning 
to a career which was to raise him to the level of Asoka. 
His life is known to us from the Harsha-charita of Bana and 
by another contemporary testimony, that of the Chinese 
pilgrim Hiuen Tsang. 

As soon as he was elected by the Council of State, the King 
chastised the Bengali potentate in a lightning campaign. 
But then his own brother-in-law, the King of Kanyakubja 
(Kanauj), was killed by the King of the Malavas. Harsha 
seized Kanyakubja and made it his capital. So, supporting 
force with justice and justice with force, he gradually extended 
his dominions until they reached from the eastern border 
of the Punjab (exclusive) to the delta of the Ganges. Like 
Samudragupta, he held Malwa, Gujarat, and Kathiawar, 
and had the Narbada for his southern frontier. In addition 
he ruled Nepal. Influenced perhaps by the Gupta conqueror’s 
example, he dreamed of striking a great blow in the Deccan 
against Maharashtra. In 620 he attacked the king of that 
country, Pulakesin II, of the Chalukya family, but obtained 
no great success in this quarter. 
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Harsha was more than a glorious warrior. He, too, 
was a kavirdja. He is credited with a grammatical work, 
poems, and three dramas, Ratndvali^ Priyadariikdy and 
Ndgdnanda. With his Sivaite origins he readily reconciled 
a sincere and touching zeal for Buddhism, the charitable 
principles of which he made his own. He spent his time in 
inspecting his provinces, being severe in the suppression of 
crime but eager to open hospitals and to save all living things 
from suffering. He received Hiuen Tsang with the greatest 
honour and for his benefit called a council in his capital (Kanauj, 
643) to promote the Mahayana. This gathering nearly ended 
tragically, for the Brahmans had set a conspiracy afoot, 
either against the Chinese pilgrim or against the King. 
Nevertheless the King summoned another council 
immediately afterwards at Prayaga, where he heaped presents 
upon Brahmans, Jains, and Buddhists alike. Lastly, the 
literary and artistic brilliance of this age, the first half of 
the seventh century, falls in no way short of the glory of 
the Gupta period. 

Harsha reigned forty-one years, but died in his full 
vigour in 647, leaving no heir. In the meantime a Chinese 
envoy, Wang-hiuen-t’se, came to the court (648), but was ill- 
treated and robbed by the minister who had seized the 
throne. He made his escape, and found a refuge and an 
avenger in Srong-tsan-Gampo, the founder of the Tibetan 
monarchy. The Nepalese and Tibetans inflicted a defeat 
on the Indian troops. 

In the present work we shall not examine the history of 
Tibet, which commences just at this time. It will be enough 
to note that about 650, the date at which we bring this 
narrative to a close, a new power had just arisen north of 
the Himalaya — a power which, from the very first, held 
a middle position between India and China, and welcomed 
Buddhism. 

We leave an India which is once again falling to pieces, 
for Harsha’s empire did not outlive its founder. The present 
lay with two very healthy reigning houses — the Chalukyas 
in the north-west of the Deccan and the Pallavas in the south- 
east. The future would be with the Mongols, and in part 
with Islam, for the year 622 saw the Hegira. 
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In the twelve or thirteen centuries of history which I have 
just sketched, in the broadest lines and with many gaps, is 
there any kind of unity ? 

That world of ancient India, we must repeat, is a chaos, 
because of differences of race and language and multiplicity of 
traditions and beliefs. Only in our own time have the reduction 
of distances by rapid communications and the imposition 
on all these alien peoples of a common tongue, English, 
given some homogeneity to the country. The chief unity 
which we find in the ages which we have so briefly described 
is that of the Vedic tradition imposed as Brahman orthodoxy 
by the Indo-European element. In politics the tradition 
of a King of Kings from time to time brings forth, in one 
place or another, a short-lived empire. But there is no local 
tradition to make such a power permanent. We have, indeed, 
seen interest centring on very different Indias in succession — 
the Punjab, the Ganges valley, the country of Ujjain, the 
Deccan. 

Invasion from the north-west was an intermittent 
but chronic phenomenon. Sometimes it was new Indo- 
Europeans who came that way to reinforce the Aryans 
already settled in Hindustan, but sometimes it was Mongoloids, 
such as the Huns and the Turco-Mongols. Even in this 
latter case, no less than when the invaders were Greeks or 
Kushans, the new elements which attached themselves 
to the Hindu mass were, at least vaguely, Iranianized. 
In this way the invaders, even when not Indo-Europeans, 
continued and reinforced, and revived in unexpected forms, 
the ancient, permanent solidarity which united India to 
Iran. Without a doubt, we have here the most constant 
element in Indian history. From Iran came the claim to 
world-kingship, and there was a correlation between that 
supreme kingship and the favour shown to the only known 
religion which embraced all mankind. 

Indeed, Buddhism rose to its greatest importance, not 
in India, but in the great Serindian spaces where it circulated 
from the Oxus to China. Graeco-Parthians, Graeco-Bactrians, 
Kushans, pre-Islamic Turco-Mongols, all the foreigners 
who set up their tents in Serindia before they established 
themselves in India itself, had more sympathy with an 
almost international religion than with Brahman orthodoxy, 
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the social character of which wag specially Hindu. That 
is why the great potentates belong to dynasties from 
outside, and why they combine with their temporal ambitions 
a devotion, the more sincere because it is interested, to 
Buddhism. 

Lastly, we should note that the distinctions which we 
make in the West between antiquity and the Middle Ages, 
seen from the point of view of modern times, do not apply 
to Asia. Buddhism never brought in a new order, 
as Christianity did in the basin of the Mediterranean. In 
fact, it is one of the most ancient elements in the make-up 
of India, if we set aside Vedic prehistory, and it never con- 
quered the whole of India, or anything like it. The invasions 
undergone by India and China did not introduce new institu- 
tions comparable to those which the Franks, for example, 
gave to Roman Gaul ; much rather, they were remodelled 
in native forms. So there was no line between ‘‘ antiquity ” 
and ‘‘ middle ages In a sense, one might say that Asia was 
in all historical periods in a state comparable to the Middle 
Ages among ourselves, in that Asia always lived according to 
a traditional order, accompanied by a scholastic science. 
It was partly in order to make that continuity clear that 
I have carried our story down to the seventh century. My 
other reasons lie in the fact that ancient India then showed 
its fullest development, and that at this time a factor came 
into play which none could have forseen — the expansion 
of Islam. 
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INDIAN SOCIETY 
INTRODUCTION 

TX 7HILE it is true in general that among the various 
^ ^ peoples the manifold functions of spiritual life, social 
or individual, only gradually break away from religion, it is 
particularly true of the civilization of India. Religion is, as 
it were, the common denominator, or the fundamental 
basis of all the factors which make up Indian life. In this 
second part we shall consider religion in its social aspect, 
deferring the examination of its individual aspect to the 
third part. 

On the very threshold of the analysis of the religous 
institutions of ancient India which we have before us, we 
find once again the problems of the composition of the Indian 
world. We should be able to distinguish the Indo-European 
contribution from the earlier elements in which the Dravidiao 
culture predominated. But to make this distinction, the 
materials are lacking. 

Southern India, having been less thoroughly Aryanized 
than Northern, furnishes evidence about the Dravidian 
communities in the course of history and at this very day. 
But it would be very rash to venture to draw conclusions 
from it as to the social condition of the pre-Aryans who 
lived 1,500 or 2,000 years before our era. Lacking information 
about that non-Aryan India, we are reduced to the very 
arbitrary method of regarding as Dravidian those elements 
which are not drawn from the Vedic stock. 

The Dravidians of antiquity, having left no written 
records, are only known to us through the Veda in the 
widest sense of the name. Since the Veda is, to a still greater 
extent, the basis of our knowledge of classical India, the 
time has now come to give a brief abstract of it, without 
prejudice to the study of it to be made later with reference 
to literary history. 
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The Veda, in the widest sense, is not a collection of 
texts, but the sum of knowledge^ by which one must understand 
all the arts and sciences required by religious life {dharma). 
In a stricter sense the word means a certain literature, which 
at first was handed down orally. In the most limited accepta- 
tion it stands for four collections {sarnhitd) of hymns and 
formulas, the first foundation of Vedic literature. 

The four collections are as follows : Rigveda^ a corpus of 
stanzas (rich) praising some deity ; the Sdmaveday a corpus 
of tunes to which the hymns of the first collection are to be 
sung ; the Yajurveda, a corpus of sacrificial formulas in 
prose, mostly later than the hymns of the Rigveda ; and 
the Atharvaveda, a corpus of magical recipes. The form of 
this fourth Veda, which follows that of the hymns of the 
first, shows that it is a later production, but its foundation 
belongs to an extremely ancient order of beliefs. 

A secondary stratum of Vedic texts consists of commen- 
taries, ritual (Brahmanas) or metaphysical (Aranyakas, 
Upanishads), respectively intended to govern sacrifice and 
to transpose it into abstract speculation. Each is attached 
to one of the Vedas ; the Aitareya Brdhmana to the Rigveda, 
the Chhdndogya Upanishad to the Sdmaveda, others to one 
or the other of the two versions of the Yajurveda (for example, 
the Taittiriya and the Maitrdyam Sarnhitd to the Black 
and the Vdjasencyi Sarnhitd to the White), and so on. 

The Brahmanas, which are in prose, contain rules for 
sacrificing, drawn up by priests for priests. Their great 
number points not only to diversity of sacrifices but to 
multiplicity of schools (Mkhd). 

The Aranyakas, or “ Forest Books ”, are intended for the 
use of hermits living far from the world in the forest. Remote 
from the conditions of human life, ritual religion becomes no 
more than the symbol of transcendental truth, and normally 
these works lead on to the philosophy of the Upanishads. 
The table given opposite shows the connexion between 
these various kinds of work. This is an actual connexion 
in the case of the Aitareya Brdhmana, to which is attached 
an Aitareya Aranyaka containing an Aitareya Upanishad, and 
in the exactly parallel Kaushitaki and Taittiriya series. It is 
theoretic and artificial in other cases, for example in the 
connexion of many late Upanishads with the Atharvaveda. 
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A third stratum, comprising the six “ limbs of the Veda ” 
(veddnga) or sciences of exegetic interpretation — phonetics, 
ritual, grammar, etymology, metre, and astronomy ^ — 
consists of sutras which are very brief mnemonic verses. 
This new literature, which is essentially scholastic, was 
learned by heart, and the prose explanations given by the 
master were intended to make the extremely condensed 
sentences intelligible. The iSrauta Sutras give the rules 
for sacrifices ; the Grihya Sutras govern the sacraments 
(samskdra) which give a religious value to individual life 
from birth to death. These two classes of work together 
make up the whole corpus of ritual, Kalpa Sutra, and are 
supplemented by manuals giving the methods of mensuration 
and geometry needed for the preparation of the place of 
sacrifice and altar, the iSulva Sutras. Other Sutras lay down 
correct conduct in legal, moral, and religious matters ; these 
are the Dharma Sutras. Here again reality corresponds 
to theory only in part. In the Katyayana series, for example, 
there are only ^rautra and Sulva Sutras ; in the Asvalayana 
series only J^rauta and Grihya Sutras. Only the Apastamba 
and the Baudhayana series contain all four varieties of Kalpa 
Sutra, the Srauta, Grihya, Dharma, and ^ulva Sutras. 
In order not to complicate the table, these details are not 
given, nor those Sutras which do not form part of the ritual 
(kalpa) properly so called. 

^ kalpUy vydkaranay niruktay chhandasy jyotisha. 



CHAPTER I 


The Family. Its Worship and Law 

I N the Indian world the social horizon of the average 
man hardly extends beyond the rural hamlet. Individuals 
sprung from a common origin continue to live together 
according to certain rules, and the group consists in theory 
of kinsmen. Janman, the line of descent, is the same or almost 
the same as grama, the village. 

Yet the Aryan invaders, being nomads, had no villages, but 
only lines of descent, to which they clung all the more keenly 
because they found in this attachment to family traditions 
a means of preserving their specific character. To preserve 
the race (kula) unchanged was to them the great social duty, 
and classical literature is deeply stamped with that feeling. 
The Dravidians whose country they invaded, on the other 
hand, had long been settled on the soil, and they possessed 
agricultural centres and probably towns. So we find that the 
Dravidian religions continue through history to be local 
cults, and they imposed a religious village-life on Hinduism. 
It seems, therefore, that the identification of grama and 
janman points to that mixture of population henceforward 
characteristic of the country. 

The family rested on different foundations in the two 
racial environments. Matriarchy and polyandry must have 
existed in the original Dravidian element ; traces or memories 
of them have survived. The Indo-Europeans, on the other 
hand, seem very generally to have maintained the agnatic 
principle in defining relationships, and they imposed it on 
later ages. Agricultural communities tend to give women 
a high social position, harmonizing with cults of natural 
fruitfulness, whereas conquering peoples need rather a mascu- 
line form of authority. 

The Indian family of Indo-European type, composed 
of cousins and second cousins, corresponds to the Greek y^os* 
and the Latin gens^ and has the same name — jana, janman. 
The co-ordination of several lines in a wider group forms 
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the tribe, sahhd, a union of villages. It is what the Southern 
Slavs call pleme, in opposition to bratstvo — a crowd as opposed 
to a brotherhood. Their zadruga, a family group smaller 
than the bratstvo, has an Indiah equivalent, the vis or clan. 
A jana is divided into visas as, in the vocabulary of Iran, 
the zantu is divided into vises, this last word vis being 
identical with the Indian. We shall only go astray if we try 
to press similarities among the institutions of the many Indo- 
European societies, which are only approximate likenesses 
and arc the result of long independent development. The 
three degrees, clan (German Sippe), stock or line (Stamm), 
and tribe ( Versammlung), are distinguished to different 
degrees according to the environment, and on this point the 
discussions of the modern schools of sociology contain as much 
theory as history, if not more. The earliest Indian institu- 
tion at which we can arrive is a social group, varying in 
size, of kinsmen or of juxtaposed lines of descent, and it 
does not much matter whether we call this group a ‘‘ clan ” 
or a “ line 

The criterion of membership of this group does not lie 
in consanguinity — what I have said of the kinsmen of the 
woman is proof of this — but in the practice of a common 
religion. Kinsfolk are those who pay the same honours 
to the same ancestor. They are sapinda, as in Greece 
the people making the same offering of milk to the same 
dead were opoydXaKreg. The social rather than biological 
character of kinship is well illustrated by the fact that 
when a husband was sterile he would obtain sons to 
carry on the family worship by the union of his wife with 
another man. 

The father, grandfather, or great-grandfather is the head 
of the family, pati. There are also heads of clans, vispaii, 
and it is from among these, who in theory are all equal, 
that the military head of the tribe, the King, is chosen. 
His function is to maintain order, rdjati (Avestic rdzayeiti). 
The power which elects the King is the association of lines 
which is called a tribe, sabhd, and that is how this term also 
has the meaning of “ assembly ”, Such are the primitive 
rudiments from which later institutions were to develop. 

^ In the Brahman caste this group is the gotra, the members of which are 
supposed to be descended from a common ancestor. 
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I 

THE WORSHIP OF THE FAMILY 

The central point round which the Indo-European or 
Indo-Europeanized family is grouped is the hearth. The 
hearth makes its unity and dominates its worship. So through 
all the ages of India a prehistoric Aryan religion of fire is 
perpetuated. 

There are as many fires as there are families. The fire, 
like the father, is the master of the house, grihapati, or the 
head of the village, vispati, according to the size of the group. 
As once that fire, burning by the tents of nomads, kept away 
wild beasts, so, now that they are settled, it guards herdsmen 
and flocks, like a true pastor, gopa. It is essentially polymorphic 
and flames and crackles not only on the hearth but in the 
sky. It is the lightning and it is the sun. It is a formidable 
power and a friend of man, the thunderbolt which destroys 
and the heat which gives life. The divine, deva^ is by its name 
heat and light ; it is over mortals as the sky is over them. 
But on the other hand nothing is more within man’s reach 
than the hearth which cooks his food, serves for his rites, 
and presides over all the acts of his life. It springs not only 
from the cloud, as the Son of the Waters {dpam napdt)^ but 
from the wood of the arani, the fire stick and board. Therefore 
it can be produced. But blessed are those who do not allow 
the fire of the tribe to die out, and keep it up for ever. The 
most ancient Indo-Iranian priesthood is that of the atharvanSy 
the fire-priests. 

The handing down of fire is not merely symbolical of 
the maintenance of the ancestral line ; it is the same thing. 
The fire is equivalent to the “ ancestor ”, representing whom 
the father, grandfather, and great-grandfather, the tripatores 
of the Greeks, the sapinda-pitaras of classical India, have 
authority in the family. Just as the hearth now burning 
continues the fire of past years, so these “ fathers ” preserve 
to-day the sacred character which belonged to the mightiest 
of the dead, who still exist in a mysterious abode. The food 
offered to these dead is thrown into the fire, and so comes 
to them. 

In virtue of this consubstantiality of the hearth-fire and 
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the line, the cosmic extensions of each are equivalent. Since 
there is fire also in nature, where the sky is luminous, the 
sky too is a father, Dyaus-pitar. This fundamental belief 
of the Indo-Europeans, familiar to us in its Graeco-Latin form 
{Zeus Pater, Jupiter), marks the point at which cosmology 
and mythology link up with the most essential rites of the 
family. Communication is made with the heavenly beings 
or gods (deva) as it is with the ancestors, through fire, and 
among all fires that of the hearth keeps a pre-eminence 
which is very significant. 

Every head of a family is a sacrificer. His religious duties 
are set forth particularly in the Grihya Sutra, the book 
of domestic ritual, in which he is the sole or principal actor, 
but also, in part, in the revealed ritual described in the 
Srauta Sutra, which requires the offices of professionals. 
The fire of the hearth is sufficient in the first case ; in the 
second, two other fires are needed, the dhavanlya and the 
dakshina, which stand respectively on the east and north 
of the household altar, but must both be kindled at the 
hearth. The altar is a mere patch of grass, strewn in a rough 
rectangle with incurving sides. On this the fires and the 
offerings are arranged, the latter being milk, butter, corn, meat, 
and fermented liquors. On this vedi the gods come and take 
their places. Such is the simple material apparatus of sacrifice, 
but the rites are highly complicated. 

From morning to night the master of the house performs 
religious duties. The morning sandhyd includes various 
practices — bathing in running water, cleaning of the teeth, 
arranging of the hair, breathing exercises, and the recitation 
of the gdyatrl, the most sacred of all formulas,^ and other 
Vedic texts. Then come five “ great sacrifices ” {mahdyajna ) — 
offerings to the gods {deva)j demons (bhuta), and ghosts of 
the dead {pitri), to men {nri) by the exercise of hospitality, 

' “ OAf, bhUr bhuvah svap. 

Tat Savitur varenyam 
bhargo devasya dhimahi^ 
dhiyo yo nah prochodaydV* 

The first line contains OM or AUM, the mighty monosyllable, the Alpha 
and Omega of all reality, followed by the names of the three upper worlds, 
earth, atmosphere, and heavens. Then come three octosyllabic lines from 
the Rigveda : “ That desirable glory of the god Savitar, may we possess it 1 
It will awaken our thoughts t ’* 
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and to the Brahman by the reading of a Vedic text. This 
word “ Brahman ” will be explained later ; what we have 
here is veneration paid to scriptural revelation. After that, 
honour is paid to five idols of the home {dyatana)^ which are 
stones symbolizing the deities Vishnu, Siva, Durga, Ganesa, 
and Surya. Morning and evening there is an agnihotra, 
a sacrifice of fire in its three forms. At the midday meal 
food is thrown on the fire for the benefit of all the gods 
(vaisvadeva). Then little heaps of cooked rice are placed inside 
and outside the house for the gods, the spirits, and the beasts. 
Then, and then only, do the men of the house take their meal, 
sitting on their hunkers ; the women, who serve them, do not 
eat till afterwards. At sunset there is another sandhyd. This 
simplified account hardly gives an idea of the number of the 
daily formalities by which the master of a house contributes 
to the universal order, promoting the movements of the 
sun by the regularity of his worship, nourishing the various 
kinds of spirits, including the gods and the dead, and 
keeping his group in harmony with the whole of nature. 
But one can see what a part fire plays in this religion of 
the household. 

Now let us look at this religion in the course of the 
characteristic phases of individual life. Forty sarnskdras^ 
or sacraments, should be enumerated, but we may be content 
to note those marking the principal epochs. Even before 
a child is born there are ways of facilitating the event, 
warding off evil influences, and obtaining the arrival of a male 
offspring (pumsavana). The new-born baby is given ablutions 
and a spoonful of honey in a golden spatula, and speech 
and thought are breathed into his ear by the muttering of 
pious words. The constellation under which he was born 
is written down in a record of his birth {janmapatra)^ and 
this document will be consulted at the critical epochs of life. 
At the giving of his name (ndma’-karana)^ at least ten days 
after his birth, he receives an every-day name and another, 
which will be kept secret, which depends on astrological 
conjunctions. At the age of six the child gets his first solid 
nourishment {annaprdshana)y which is rice. Between the ages 
of three and seven a boy is given his proper tonsure {chu^- 
karana). Between eight and twelve he is taken as a novice 
or scholar by a teacher {upandyana). This is the occasion 
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of a second birth. Wrapped in an antelope’s hide, he is invested 
with the sacred cord of the free man {yajnopavUa)^ and he is 
taught the gdyatrl, as an initiation into the Veda, which 
is all the spiritual nourishment which he will receive in his 
education. In theory he should serve an apprenticeship 
of twelve years for each Veda, or forty-eight years in all, 
but it is obvious that the exigencies of life, even for a man 
destined to the priesthood, make such a time impossible. 
Special rites emancipate the young adult from his student- 
hood and reintroduce him into the world [samdvartana). 
Marriage {vivdha) then becomes necessary ; we shall see 
the forms which it takes presently. Now begins life as the 
head of a house, whose chief daily obligations we have just 
seen. It is recommended that at the age when a man has 
grown-up sons he should retire into the forest, or at least 
adopt the habits of a hermit, in expectation of the day when 
the funeral rites shall make him in his turn an ancestor. 
The ancestors at the start, the state of ancestor at the end, 
and the central part played by the father in the time between 
— that is the course of a cycle of family life based on the 
agnatic type. All the sacraments governing this evolution 
consist in prescribing a mode of life for a certain age, an action 
for a certain moment. The rite is nothing more than the 
suitable action required at the time, kalpa. It would be as 
idle to try to go on to a later time without performing the 
necessary rite as to hope to go from winter to summer without 
passing through spring. 

In many of these samskdras there are sacrifices made at 
the hearth, or gravitating round it. When the young bride 
enters the house, she is accompanied by a special fire which 
indicates that a new element has been grafted on to the 
family tree. 

Whether burned or buried, the dead live on in the existence 
appropriate to them, provided that they are fed by the 
offerings poured on the hearth. That hearth is plainly far 
more than the chief instrument in worship ; it incorporates 
the essence of the family. 

The ^rauta Sutras lay down sacrifices requiring three 
fires and various categories of priests. We shall touch on them 
when we come to consider the priesthood. 
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II 

THE LAW OF THE FAMILY 

Dharma 

The distinction of religion and law can be justified only 
from the European point of view ; the two notions are one 
in Indian dharma. 

But before going further we should note that, without 
losing their intimate connexion with religion, legal rules 
gave rise to a special literature. In the great age of the 
Brahmanas, between the eighth and third centuries before 
Christ, thought began to concentrate on laying down legal 
relationships. This new interest was based, not on the 
Veda or on revelation {sruti), but on tradition {smriti). 

The corpus of customs {dharma-^dstra) was drawn up in 
close connexion with the books of ritual. So far from setting 
forth codes which, in the European sense, have ‘‘ the force 
of law it defines a religious ideal of social order. It lays 
down duties much rather than rights — again two notions 
which in India are never opposed, but are enveloped in the 
intermediate notion of dharma. The books are drawn up 
like sutras, but are full of maxims in verse. They bear the 
names of schools or traditions, like the ritual books. 

The most ancient is the Dharma^astra of Gautama, which 
is quoted as an authority by Baudhayana and Vasishtha ; 
it is attached to the Sdmaveda, The Dharma Sutras of 
Vasishtha, which belong to a northern school, cite Dharma 
Sutras of Manu, which must have been the origin of the 
later Manava-dharma^dstra, The Sutras of Apastamba, 
which are connected with a Black Yajurveda of Southern 
India, go back to about 400 B.c., a date slightly earlier than 
that of the composition of the Sutras of Baudhayana, which 
have the same origin. These two works are the best preserved 
among the earlier legal literature. They quote the Sutras 
of Harita, which belong to the same Veda but are of the 
Maitrayamya school. 

Now we come to treatises which cannot have been written 
before 200 b.c. First there is the Dharmaidstra of the 
Vaishnavas, called the Vishnu-smriti, which is founded on 
ancient Sutras of the Kathaka school belonging to the Black 
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Yajurveda. Next comes several other Smritis, the most cele- 
brated of which is the Manu-smriii or Mdnava-dharmaJdstra, 
known in the West as the “ Laws of Manu This new 
literature has much in common with the epic Mahdbhdrata. 
It is strongly marked by the influence of popular religions, 
and belongs to the centuries in which the epic was written 
(between 200 b.c. and a.d. 200) ; indeed, the epic refers 
to it {Mahabh.f bk. xiii). In character it is at once didactic, 
poetic, and philosophic, and has none of the dryness of the 
old Sutras. The Smriti of Yajnavalkya, which dates from 
nearly the same time, is related to the Grihya Sutras of the 
White Yajurveda of Eastern India. In expression it is more 
condensed, more systematic, and more lucid than the work 
of Manu, and therefore seems to have been written rather 
later. This late character is still more marked in the Smriti 
of Narada, certain interpolations in which (e.g. dlndra, 
the Latin denarius) bear the stamp of the fourth century 
of our era. The Smriti of Brihaspati is, in substance, later 
than that of Narada, but it is presented as a commentary 
on Manu, definitely earlier than that of Medhatithi, the first 
of the classical commentators (ninth century). 

These different works of “ tradition incorporate not 
only the early Dharmaidstras^ but very ancient maxims — 
the didactic aspect of a folklore diffused over Eurasia, no 
less than the semi-historical wisdom of the epics or the 
Puranas. 


Ill 

WOMAN AND MARRIAGE 

We have seen that the preservation of the blood of the 
race, symbolized by the perpetuity of the domestic fire, 
is the fundamental idea of the Indian family. So the forms 
of conjugal union hold a central place in the law of the 
household. 

Dravidian polyandry has left even in the epics a queer 
trace, which is a valuable historical record of bygone manners. 
In the Mahdbhdrata, Draupadi is the wife of the five Pandava 
brothers. But nothing could be more contrary to Brahman 
law, which is so strictly agnatic* ^ 
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Polygamy is not forbidden ; it is even sanctioned by the 
various kinds of regular union, all equally lawful, which we 
shall consider. Yet the peculiar importance of the wife, 
who contributes, with the father, to the observation of the 
household ritual, and who is expected to produce sons to 
continue the worship of the ancestors, entails a sort of 
monogamy. Nor should we forget that on the whole India 
has, in every age, been a poor country. For the vast majority 
of men the maintenance of one wife is the utmost that can 
be borne, especially since sacrifices are very costly. In practice, 
only the nobles, if they are rich, can allow themselves the 
luxury of a harem. 

In the Vedic ages woman seems to have had the power 
of choosing her husband {svayamvara), but that trace of 
a time and an environment in which her sex was predominant 
disappeared in the classical period. Far from a union being 
the result of elective affinities between individuals, it was 
normally arranged by the families and consecrated in the 
childhood of the future husband and wife. The Dharma 
Sutras of Gautama already declare that girls should be 
married before puberty, and eventually children were married 
in their very early years, long before the girl, aged about 
eleven or twelve, went to live in her husband’s house. In 
consequence, many women are widows when quite young, 
before the union has been physically consummated. 

The same work allows a childless widow to remarry, 
but greater esteem is enjoyed by the woman who resigns 
herself to lifelong widowhood, even if her husband died at 
the age of three or four years of measles or whooping-cough. 
This feeling is so strong that a woman who loses her husband 
when he is grown up is encouraged to allow herself to be burned 
on his funeral pyre.^ The Aiharvaveda (18, 3, 1) already 
mentions the ancient custom of widow-burning. The custom 
was never enforced, but always highly commended. Belief 
in the next world, where the union of husband and wife is 
supposed to continue, justifies a practice in which it is hard 
for us to see anything but barbarity or pathetic self-sacrifice. 
We should remember, too, that the widow, being unable 
to return to her former family, to which she has ceased to 

1 A good moaograph on the subject is Edward J. Thompson’s SuUee, 
London, 1928. 
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belong, can no longer perform religious duties, whereas in 
following her husband, in the words of Sita in the Rdmdyana, 
she rejoins “ her god 

Be she daughter, wife, or mother, the woman is always 
a minor. “ Na strlsvdtantryam,'^ says Manu (xi, 1) ; there 
is never any independence for her. This subjection results 
from the absolute authority assumed by the head of the 
family in Aryan India. No doubt, in the previous age 
the mother could rule the family, but the exclusive capacity 
of the father to make offerings to the ancestors created 
patriarchy. 

The transmission of name and clanship on the distaff 
side, of which there are vestiges in antiquity,^ is the excep- 
tion. The rule is that no man regards his wife’s relations 
as being of his own family, and children do not regard their 
mother’s relations as their own. This is an inevitable con- 
ception if marriage is the purchase of a w^oman, or rather 
of the children to be born of her ; and it is equally inevitable 
if marriage is also regarded as the consecration of an abduction. 
The very principle of conjugal union requires that the woman 
should be a stranger to the family ; for, while it is obligatory 
to marry in one’s own caste, it is forbidden to marry a 
sapinda girl, that is, one whose father or brother would 
sacrifice to the same ancestors as the prospective husband. 
According to Gautama (iv, 1), a man cannot marry his 
kinswoman {sagotrd, samdnapravard) within six degrees on 
the paternal side, or within four degrees of his mother (as 
sapinda of the same goira or family). This prohibition of 
incest is in marked contrast to the ‘‘ sacred ” marriages 
between close relations — parents and children, brothers and 
sisters — practised in the Iranian branch of the Aryans. 

Manu (iii, 21) enumerates eight forms of conjugal union, 
which I shall give in order of dignity. It is a theoretical 
classification, in which the caste-spirit is displayed, but 
various principles can be discerned — mutual consent, real 
or fictitious purchase, abductions, or even violation. The 
term common to all these various modes is vivdha, which 
means etymologically a “ carrying off ”, with or without 
violence ; in any case a snatching of the girl from her parents’ 
house. The four most estimable forms, which are really 

^ Przyluski, XY, Jan,, 1927, p. 157. 
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orthodox, are suitable to the priestly caste, being of such a 
kind that the wife, on dying, obtains heaven, and the husband 
is then entitled to inherit his wife’s property {stridhana). 
These are hrdhma vivdha, where the bride is given of her own 
will, daiva vivdha, where the bridegroom is a sacrificing 
priest drsha vivdha^ where the bride’s father receives, 

fictitiously, two cattle, and prdjdpatya vivdha^ where the 
proposal of marriage comes from the man. The dsura form 
is suited to the Vaisya and i5udra castes, the merchants 
and craftsmen, for it is a purchase, though fictitious ; the 
“ hundred cows ” which are supposed to constitute the 
payment are in fact given back to the husband. Lastly 
there are inferior forms, in which passion predominates — 
the gdndharva form, that of the spirits of the air, the love- 
match, which dispenses with the parents’ consent (the 
privilege of the nobility) ; the fashion of the Rdkshasas, 
which is devilish, namely rape, likewise characteristic of 
the warrior caste {kshdtra vivdha) ; and lastly a contemptible 
form, that of the demons, paisdeha^ which is a trap, violence 
suffered in a state of artificially produced drunkenness. 
Nobles may permit themselves this licence, but it bears the 
stamp of the low castes. 


IV 

PROPERTY 

Common family life implies common abode, common 
meals, common religion, and common property. Indian 
law knows nothing of the will, so that if there is a division 
of property, it is done by the wish of the father, or by that 
of the sons with his consent. In theory, wives and daughters 
have no right to anything but their food and, only by 
tolerance, what they have received as gifts from relations. 
Yajnavalkya (ii, 128 and 115) allows the father to grant his 
wives a “ son’s share ”. But women have no right to 
inherit unless there are no male descendants at all. 

There is no sign of village communism, even in the 
Vedic period, but one can see or infer both individual owner- 
ship and family communism. The head of the family is also 
the owner of the family property ; but individuals can 
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possess not only cattle, weapons, jewels, and slaves, but 
even land The terms urvardsd, “ one who obtains arable 
land,” and kshetrasd^ “ one who obtains a field,” are clear 
evidence of this. Besides, the Jatakas reveal a system of 
rural economy based on the ownership of the fields by the 
peasants. Landed property does not seem to have been 
marketable. The immense extent of the country and the 
fact that the Aryan conquest was never complete main- 
tained certain survivals from early times in the classical 
period. “ He who clears a piece of land,” Manu says (ix, 44), 
“ is the owner of it.” Beyond a distance of 600 feet 
round a village begins a common zone, not that it belongs 
to the community, but because it is a “ no man’s land ”. 

From many signs it appears that the village community 
varied little from the earliest days of the Aryan conquest 
to the establishment of the British. Andr^ Philip describes 
it as follows ^ : — 

‘‘ A typical village contains, according to the region, 
from fifty to two hundred families ; that is, a population of 
from 200 to 800 inhabitants. The houses, which are of 
wood or dried mud, consist of one or two rooms with a 
veranda, standing round a small open court, like the Roman 
atrium. Behind there is an open space where rubbish is 
thrown and which is used as a latrine. There are one or two 
outstanding houses with several rooms and perhaps two 
stories, with painted pillars by which one at once recognizes 
the home of an influential family, that of the head of the 
village or the accountant or the usurer. There are two or 
three parallel streets, each occupied by a special caste or 
trade. In the middle is the bazaar, where the whole collective 
life of the place centres, with a temple of Siva, Vishnu, 
or some other avatar of Brahma near by. A hundred yards 
away from the mass of houses stand the huts of branches 
and dried leaves in which live the untouchables, who are 
usually from 10 to 20 per cent of the population of the 
village. These huts contain only one room, often with no 
other opening than a narrow entrance, and in them human 
beings and domestic animals live all together in a state of 
disgusting filth. Most of the inhabitants of the village are 
agriculturists, and they usually belong to one single caste, 

» OLVn, 14. 
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but they need a few craftsmen ” who “ belong each to a 
hereditary professional caste, and are the servants of the 
community, attached to the village and obliged to perform 
solely the duties considered indispensable to collective life. 
They are paid by the grant of an inam, or right to collect, 
in the place of the government, the revenues of a determined 
piece of land, and by a portion of the baluta, a determined 
amount of the produce of each harvest, which every peasant 
has to provide to the whole body of craftsmen.” 

In ancient India the land system was of the type now 
called ryotwari, “ under which the peasants cultivate their 
land individually, making common use of the services of 
the craftsmen of the village and paying land revenue to 
the state through the village.” ^ “ No doubt there has 

always been a strong sense of unity in the village com- 
munities, but it does not seem to have been ever accompanied 
by collective ownership of the land. It seems rather that 
when India was invaded by the Aryan tribes the land was 
assigned to a certain number of families or of groups of 
families formed into clans. In exceptional cases a family 
constitutes a village, with common ownership of the sur- 
rounding land. Usually villages were founded by several 
families, each of which had its own land and cultivated it 
separately, while all remained collectively responsible to 
the sovereign for the payment of tax. But . . . what is the 
legal nature of the peasant family’s right to its land ? Is it 
a right of ownership, the land revenue being a tax, or is it not 
rather a mere right of occupation, the king . . . being the 
sole owner and collecting the rent of his land ? The latter 
view has aways been preferred by the central power. 


‘ Ibid., p. 31. 
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Caste 

I ^HE division of society into castes ^ is a peculiarly Indian 
phenomenon. In India itself it has been made the 
subject of theories which justify rather than explain it. 
European science has been hardly less active in theorizing. 
When an attempt has been made to go into the facts 
thoroughly, for example in the Census Reports of 1901 and 
1911 , the accepted hypotheses have been shown to be grossly 
inadequate and arbitrary. Nevertheless, those evolved by 
Indian thought, although they hardly correspond to reality, 
have this advantage over those of Europe as evidence, that 
they are part of the Indian state of mind. We must there- 
fore pay due attention to them, even if we do not take them 
as an exact representation of the real state of society. 

Let us first sum up the account given of caste by classical 
India. A caste is a group of persons traditionally given up 
to the same occupations, drawing their origin from the 
same human or divine ancestor, and bound in one body by 
determined rights, duties, and opinions, inherited from 
their tradition.^ This group is called jdti, because a man 
belongs to it from birth ; it has this feature in common with 
the family, but it is stricter, for the family normally takes 
in individuals who are not related by blood, adopted children 
and wives. 

The maintenance of unity of origin being regarded as 
essential, the marriage laws are the foundation of caste. 
Endogamy, the duty of marrying inside the group, is 
absolutely obligatory. To break that rule is the most certain 
and most scandalous of sins, the sin which overthrows the 
order of society. But there are other very strict rules in 
addition, regarding food and the manner of living. To 
take a meal with a man of another caste or to eat food touched 

1 The word comes from the Portuguese casta “ race ”, from Latin castus^ 
and connotes purit y of rac ial descent. 

* Glasenapp, CCXXVUl, p. 318. 
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by someone of lower caste produces defilement, and so do 
travelling by sea and the neglect of traditional observances. 

The maintenance of discipline requires authority. This 
lies with the most influential members, who belong to a 
special committee, panchdyaL A chief, chosen on hereditary' 
principles from a certain family, presides over festivals 
and arbitrates in disputes. 

Punishments are laid down for the many possible infringe- 
ments of the rules, from a simple act of purification to 
expulsion. The court may order fines, or charities, or 
festivities for the benefit of the group. Loss of caste is the 
worst degradation ; the excommunicated man loses all 
rights, has no protection against the various risks of life, 
and incurs universal reprobation. Renounced by those 
nearest to him, he is “ dead to the world 

The traditional plan of the social order comprises four 
castes. The first three comprise dryas or free men, and the 
fourth gives a legal standing to the masses in the Brahmanic 
organization. 

The caste of the Brahmans, which has organized this 
arrangement and benefits by it most, assumes to itself the 
chief position in virtue of a great number of theocratic 
arguments. It is the depository of tradition and the heir 
to the revelation which was vouchsafed to the rishis, the 
mythical sages of prehistory. Not merely has it the monopoly 
of religion in that it controls the whole of Vedic worship ; 
the same word, save for the accentuation {brahmdrif masculine, 
brahman, neuter), designates the priest and the Absolute 
of which he is the minister. The essence of the Brahman 
caste is one and the same thing as the holy, as the ultimate 
and first foundation of being. So the Brahman is literally 
a god among men. He is, in particular, a teacher {guru) 
for anyone belonging to the social order which one can call, 
in the strict sense, Brahmanism. 

The caste immediately below, still of high rank, since it 
constitutes the nobility, is that of the Kshatriyas. War 
and temporal command (not spiritual) are its functions. 
From it the kings are taken. Its education is entrusted to 
the Brahmans, who take the greatest pains over it, for throne 
and altar need each other and combine to guide the rest of 
^ Abb6 Dubois, Mceura, i, p. 36. 
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mankind. Literature and philosophy are not the monopoly 
of the priestly caste ; the nobility have excelled in them. 
As, for example, the Brahmanas bear the stamp of the 
priest, the epics point to a feudal life. 

The third caste, that of the Vaisyas, is composed of the 
husbandmen and merchants. In the myth of the tenth 
book of the Rigveda, while the Brahmans and nobles were 
the mouth and arms respectively of the original cosmogonic 
Male, the Vaisyas were his thighs. There was still something 
lower — his feet, which gave birth to the ^udras, the people 
whose work consists in the humblest manual labours. But 
this fourth caste is composed of a mixed mass of non-Aryans, 
absorbed into the Aryan organization. Only in the first 
three does one find the ‘‘ twice-born ” {djiva)^ who at a 
certain point in their youth receive the initiation which 
makes free men of them, a real social birth added to their 
natural birth. That means that the J^udras have no part in 
religious life. At the very most they perform certain rites 
of their own. 

We must not forget that this organization is largely 
theoretical. The most rudimentary investigation of the 
facts shows us that, far from being confined to four, the 
castes have multiplied in swarms and are still doing so 
ad infinitum, assuming different characters according to 
the time and place. Thus the men who in actual fact obey 
the laws of the caste are not the whole body of Brahmans 
all over India, but a particular section of Brahmans in a 
particular region, practising a particular occupation. Even 
these sections are split up before our eyes, without their 
subdividings being subject to any strict principle. Migrations, 
the breaking-up of peoples at the time of foreign invasions, 
endemic scourges, wars, local economic rivalries, unequal 
blending with non-Aryan tribes, religious propaganda, and 
many other influences, the most effective of which were 
often the least general — ^these are the obscure but real 
causes, although they are usually beyond the ken of the 
historian. 

Not only does the caste organization not form an unalter- 
able structure, but that abomination of abominations, 
mixture of castes, happens every moment. The individuals 
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born of these mixed marriages fall into lower castes or constitute 
new ones. So the theoretical rule of caste is an ideal rather 
than a fact, but in being an ideal it is a fact, maintaining, 
through the infinite diversity of real conditions, a few 
common principles, the chief of which is the prestige 
of the Brahman. 

Various attempts have been made by Europeans to account 
for the facts of caste or the notion of caste. Sociologists 
and ethnologists have connected it with occupation or with 
race. Students of India, usually philologists, have searched 
the history of the country for literary evidence. 

Nesfield maintained that the decisive factor was pro- 
fessional specialization. In his view, occupations are classed 
in order of rank — hunting or fishing, stock-breeding, agricul- 
ture, manual or servile labour, trade, priesthood. The 
abstract character of this conception is revealed by the 
assertion that a succession of stages like this is inherent 
in the whole of mankind. Senart’s replies to the arguments 
of Nesfield and Ibbetson are insurmountable ; if the original 
bonds of castes lay in community of profession, those bonds 
would have preserved it from splitting up ; but the fact 
is that men who exercise the same occupation in the same 
district, and so should be united, belong to different castes, 
which keep them apart. One finds Brahmans practising 
all trades, save those which would make them lose caste. 
The rules which ensure the maintenance and perpetuity 
of the castes have no connection with occupation. 

According to Sir Herbert Risley, caste is a matter of 
race. “ It is scarcely a paradox to lay down, as a law of the 
caste organization, that the social status of the members 
of a particular group varies in inverse ratio to the mean 
relative width of their noses.” ^ Even if the “ nasal index ” 
is significant in a certain part of the country, one may be 
allowed to remain sceptical. The population is inextricably 
mixed in an infinite variety of ways. Average types, with 
many gradations, are established, and there is always the 
possibility in individual cases of return to ancestral types, 
which new unions are as likely to restore as to obliterate. 
Besides, where in the world shall we find a people in which 

^ XXXIX,, p. 29. 



82 


INDIAN SOCIETY 


racial elements are not certainly mixed ? But caste is a 
specifically Indian phenomenon. 

Therefore the philologists were in a better position to 
obtain positive information on the subject. Unfortunately, 
it was mainly theoretical. More than on any other point, 
they were divided on the question of origins, according as they 
did or did not hold that the most ancient literary document, 
the Rigveda, attests the existence of castes among the earliest 
Indo-Europeans of India. Haug, followed by Kern, maintained, 
contrary to the current opinion, that the castes were accepted 
not only by the authors af the hymns but by the common 
stock prior to the Indo-Iranian separation. Their opponents 
have observed that clear mention of the four traditional 
castes is not found until the Purusha Hymn in the tenth 
book of the Rigveda^ which is late, being probably of the 
same time as the first Brahmanas. The truth is that the 
Aryans were divided into three social strata, which in Vedic 
India are named after the three abstract essences of which 
they are made, brahman, kshatra, and vis, and in Iran 
Atharvans or priesthood, Rathaesthas or warriors, Vastriyas- 
Fshuyants and Huitis, the mass of the people. But, Senart 
says, we still have to know if these are castes ; what makes 
one doubtful is that the pishtras thus enumerated as making 
up the ancient population of Iran did not produce castes 
in that country. The development by which the notion of 
brahman gave rise to the Brahman caste, that of kshatra 
to the noble caste, and that of vis to the Vaisya caste is con- 
fined to India. 

So Senart was led to his own theory, the essential idea 
of which is that the castes which make up Brahmanism were 
grafted on to ancient classes ” — those of the Vedic age 
and the original united Aryans. But there is a difference 
between class and caste. Class ‘‘ serves political ambitions 
while caste obeys strict scruples, traditional customs, 
at the very most certain local influences, which usually 
have no connexion with class interests . . . The two 
institutions may, by the reaction of systems on facts, have 
become incorporated ; but in essence they are independent ” 
(p. 176). If “ the existing system of castes was fitted into 
old divisions of race and class which were drawn for that 
purpose ’’ (p. 152), it was under the influence of properly 
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Indian conditions. The fact that the Vedas make no mention 
of the Madras, and only speak of the mass of enemy Dasyus 
beneath the Aryan population, doubtless shows that the 
native masses were not yet assimilated ; their incorporation 
in the Aryan order of society was, indeed, afterwards expressed 
by admission into a fourth caste. Of the two terms used for 
caste, namely varna^ properly ‘‘ colour ”, and jdti^ properly 
“ birth ”, race, Senart holds that varna means the class, 
a group more or less clearly defined, vaguely hereditary, 
afterwards transformed by Brahmanic theory into those 
legal fictions, the four castes, whereas jdti would mean the 
real caste, strictly hereditary and obstinately exclusive, 
but very much more concrete than the alleged “ four castes ”. 
Legislation which was true and well-founded only for the 
jdtis was, he thinks, transferred to the varnas in accordance 
with an abstract conception which never corresponded to 
the reality. The fictitious unity, rigidity, and reality of the 
varnas merely express the ambition of the Brahmans in favour 
of their own body and their quite unjustified exclusion of 
all the other classes from that pretension. 

This explanation of Senart’s is only one more theory 
added to many others. It supposes a distinct value for two 
terms which are in practice synonymous, jdti and varna. 
It has at least the merit of avoiding the exclusiveness of 
many earlier theories and of clearly marking the differences 
between Aryan and Brahmanic social divisions. As such, 
it is accepted, with some small reservations, by Iranian and 
Vedic scholars as well as by pure Indologists, by Geldner 
and Oldenberg as well as by Barth and Jolly. 

We may adhere to Senart’s view, holding that the way was 
prepared for the caste system by Aryan customs, but that 
the institution was the work of the Brahman priesthood. 
This is also, on the whole, the opinion of A. Barth and 
La Vall^e-Poussin. 

From comparison of Greek and Italic institutions, La 
Vall^e-Poussin concludes that the Indian caste is constructed 
on the same pattern as the large family or phratry (brother- 
hood) comprising a certain number of yivrj or gentes, with 
the double rule of exogamy for the gens and endogamy for 
the phratry. This endogamy, which is characteristic of the 
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caste, distinguishes it from the totemic clan which may have 
existed in India before the coming of the Aryans, for the 
clan is exogamous. 

On the other hand, caste, as a Brahmanic theory and 
system, affects the real society of India as an ideal pattern 
of every legally constituted society. In this respect it is an 
a priori canon or standard which advancing civilization 
tries to impose in all social matters. Whenever non-Aryan 
elements attach themselves to Hinduism they do so by 
taking the form of castes ; the wretched refuse repudiated 
by the regular organizations, the casteless, are themselves 
grouped in special castes. Lastly, the professional corpora- 
tions form castes. There is no more characteristic feature 
of Brahmanism than this type of organization. 



CHAPTER III 


The Political Order 

I 

SPIRITUAL POWER AND TEMPORAL POWER 

A ncient India, so far as the Brahman caste presents 
it in its own literature, is a theocracy, in which no 
human power can rightfully counterbalance the authority 
of those living gods, the Brahmans. Nothing has been left 
undone by orthodoxy to provide an immovable foundation 
for the pre-eminence of the priesthood which holds the 
Vedic cult in its hands over the whole of Indian society. 

This traditional point of view expresses a theory rather 
than the actual reality of things. Kshatriya literature and 
the popular religions offer a very different aspect of native 
society. The power, and not always the temporal power 
alone, is held at least as much by soldiers as by a caste of 
priests. But here we must be on our guard against the errors 
which we are in danger of making if we rely on our own 
political notions, developed with reference to our Western 
history. 

No unit was ever established in the Indian world 
comparable to our modern states, or even to the ancient 
city in Europe. The country was too vast, the different 
parts of it too unlike, the peoples too heterogeneous, the 
non- Aryan masses too numerous. Even where the Aryans 
were masters beyond dispute, they felt that they were 
surrounded by neighbours who, if not hostile, were at least 
unassimilated, and therefore despised. This was the cause 
of the caste system, the essential object of which was to 
preserve the race of the people of Indo-European speech, 
the only “ free ” element. Such conditions perpetuated 
archaic institutions, petrifying the social system into com- 
parative fixity. 

We have already seen that law hardly emerged from its 
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primitive stage of custom, morals. There was an ideal, at 
the most a religious canon, but not a civil system based 
on a secular power. There was family tradition, infinitely 
variable, not a code of laws objectively laid down and binding 
without regard of persons. So authority is, as it were, extended 
downwards, in consequence of the sacred nature of family 
descent, not outwards, according to the territorial extent 
of a political power, as in the West. That is why all authority 
has so much of the characteristics of the family, both in the 
village, which is an enlarged family, and in the caste, which 
is a kind of endogamous family. 

The temporal power exercised by the Kshatriyas is 
likewise modelled on that of the family. The small republics 
which are so numerous in Northern India in the first centuries 
of history are associations of families, all equal in theory, 
from among which the man who is to act as chief is chosen 
by election. The monarchies, great and small, which developed 
out of these republics or absorbed them achieved a sort 
of patriarchal despotism, established in a certain line by 
hereditary succession. 

The power of the warrior and that of the priest were not 
always reconciled in the harmony preached, for instance, 
in the works of Manu. The fact that the Brahmans were so 
insistent in justifying their supreme position is fairly sure 
evidence that it was disputed or disregarded. A fundamental 
Brahmana, the ^atapaiha, quoted by Senart, contains the 
declaration that nothing is above the power of the King, 
although priestly literature is full of assertions to the con- 
trary, and in particular the royal unction is conferred by 
a Brahman rite. Even when we turn to the dogmas we find 
that in the historic period the Kshatriyas are frequently 
more powerful than the Brahmans, who need their protection. 

The pre-eminence of the noble, the warrior, is everywhere 
implied in the epics. Buddhism, which emancipated itself 
from the prejudice of caste at the very beginning, makes 
Sakyamuni spring from a princely family ; it professes that 
religious excellence is the result of virtue, not of priestly 
birth. Now, among sections which are incompletely Aryan- 
ized and still less completely Brahmanized, the prestige 
of knightly courage continues to be very widespread and 



THE POLITICAL ORDER 87 

very tenacious. Free men or peasants employed in servile 
tasks, all need the help of him who “ protects the land ”, 
kshdm trdyate, the Kshatriya. That virtue composed of 
courage and loyalty, the honour of a soldier, is not the 
monopoly of a certain Indo-European class or caste ; it 
belongs to every fighting clan, whatever its origin may be, 
aboriginal, Macedonian, Kushan, or Rajput. So the foreign 
conquerors contributed as much as the true holders of the 
Kshatriya tradition, not only to the political order of India, 
but to the classical theory of sovereignty. 


II 

ARTHA AND DHARMA 

The divergence between this theory and the Vedic heritage, 
the patrimony of the Brahmans, may be measured by the 
distinction between arthasdstra and dharmasdstra. The 
gods Mitra and Varuna in the Vedas are the guardians, 
as a herdsman guards his flock, of an impersonal, objective 
order, inherent in the nature of things, rita. So, too, the 
dharma of the Brahmans goes by the proper duty of each 
man, according to the caste to which he belongs ; it, too, 
results from the nature of living creatures. The Buddhist 
dharma is different in that it allows no differences between 
men and in principle is valid for all ; but it still expresses 
the lawful, fundamental conditions of existence. On the 
other hand, temporal sovereignty is justified only by utili- 
tarian motives — ^the interest of the community, or even the 
personal interest of the despot. Whereas dharma constitutes 
the very basis of the real, artha aims at an end and is therefore 
dependent on an activity ; political opportunism has nothing 
to do with religious truth. 

Indeed, the oldest known treatise on the subject, that 
of Kautilya or Chanakya — two names of the same man — 
is entirely secular in inspiration. The author, who is supposed 
to have been a minister of the Maurya king Chandragupta 
(last quarter of the fourth century b.c.), has no object but 
to serve the sovereign, without, however, seeing any difference 
between the King’s good and that of his people. Moreover, 
J. J. Meyer, after a detailed analysis of the sources of this 
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work, is of opinion that the author knew none of the 
Dharmasdstras but that of Baudhayana. 

So the inspiration of dharmasdsira is plainly quite different 
from that of arthasdstra. The Brahmans and their dharma 
certainly had not the hold on Indian society which priestly 
literature suggests. Politics, not theoretical but concrete, 
depended on the authority of the Kshatriyas, and also on an 
infinite variety of circumstances, much more than on 
Brahmanic ideals. If it were really true, as the religious 
books give one to believe, that the spiritual and temporal 
power were divided between two strictly separate and 
indeed rival castes, we should ask how the societies of India 
managed to live at all. In spite of the appropriation of 
dharma by the Brahmans, the Kshatriyas regarded themselves 
as the organizers of justice no less than as the possessors 
of physical power, and that is why the claims of the priests 
remained speculative rather than effective. 


Ill 

REPUBLICS 

A very archaic form of state is revealed by the republics 
of the Punjab and the sub-Himalayan regions. I use the 
word “ republic ” only for lack of one more adequate to 
designate the non-monarchical government of an aristocracy. 
The Indian word which we shall agree to translate thus is 
gana, meaning a group {samuha, sarngha) of families (kula). 
The technical meaning coincides with the current use of the 
word in the sense of “ crowd ”, for here the state is simply 
the tribe or village, at least in theory. 

Buddhism first arose in one of these states, that of the 
Sakyas of Kapilavastu. There were, perhaps, a million 
inhabitants, living in independence, though under the over- 
lordship of Kosala. Public affairs were discussed in an 
assembly, the president of which {raja) was elected by the 
people. In the same region similar states are found among 
the Mallas of Kusinagara and Pava and among the Vrijis. 
The confederation of eight states bearing this name included 
the Lichchhavis of Vaisali, from among whom the ambitious 
Chandragupta, the founder of the Gupta dynasty (end of 
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the third century), took his wife. They had 7,707 senators 
(raja), three archons, and nine ministers (gana-rdydna). 
In the sixth century the majority of the population of these 
states must have been Mongols, related to the people of Tibet. 

Turning to the other end of Hindustan, we likewise find 
republics, doubtless more purely Aryan. It was these that 
Alexander found in the Punjab, and they were most of them 
destroyed, not by him, but immediately after his retirement 
by Chandragupta Maurya, hastening to create a native 
kingdom incorporating the regions which had been invaded 
by the Greeks. One might give a long list of these peoples, 
of which we often know nothing but the names given to 
them by the fellow-countrymen of Megasthenes. There 
were, for instance, the Malloi (Malavas) and Oxydracse 
(Kshudrakas), who were rivals but had combined before 
the Greek menace, exchanging wives and troops ; the 
Sabarcae (Sambastai), who had three archons ; the Nysaeans, 
who were governed by a senate of 300 members. Diodorus 
remarks that the Pattalas, established at the top of 
the Indus delta, have, like the Spartans, two kings 
and a council of senators. The Greeks say nothing about 
theocracies in these Indian communities, but remark on the 
pride of the Kshatriya spirit. This pride was sometimes 
considered insolent or dangerous by the invader, and so 
the nobles of Sangala were put to death directly after the 
defeat of Porus. Memorable, too, was the conduct of the 
noble Agalassi, who, when defeated by Alexander, set fire 
to their city and saved the honour of their race by its com- 
plete extinction. 

The occupation of Western India by the Yavanas, shaking 
the equilibrium of the states of the Indus and its affluents, 
prepared the way for great monarchies, Gangetic and Indo- 
Greek. The latter were inspired by the example of the Persian 
monarchy, for the Greeks did not come to India until they 
were established in their solid possessions on the confines 
of Iran — ^Parthia, Aria, Bactriana. It has been justly remarked 
that the same Macedonian imperialism was responsible for 
the enslavement of the cities of Attica and the Peloponnese 
and for the destruction of the republics of the Punjab. 

A third group of republics is known to us from the Mahd- 
bhdrata* These were distributed about the upper Ganges 
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and the Yamuna, or between them and the Deccan. Such 
were the Yaudheyas, the Kunindas, the Malavas, the Sibis, 
the Arjunayanas. It is not easy to date them, for we do not 
know whether these peoples were still independent at the 
time when the epic was written, itself a very vague period, 
ranging from the second century before Christ to the second 
century after. We learn from this work that the Yadavas 
were a federation of small clans, each with its hereditary 
chief, and common affairs were managed by a body of elected 
senators. Here, it seems, each state is monarchic and the 
federation is republican. 


KINGDOMS 

Patriarchy furnished the societies of India with a prototype 
of monarchy, if we mean by that the government of one 
man by hereditary authority ; but it was doubtless practical 
circumstances that spread this form of state. To the invasions 
to which India was unceasingly subjected, groups of clans 
or alliances of independent peoples could not offer such 
a strong resistance as a large united kingdom. The empire 
of Alexander, at once a danger and an example, and the 
subsequent Greek kingdoms posed as the heirs of the Great 
King of the Persians. He was the archetype of the great 
maharajas, who claimed to be lords of the world. In this 
respect Aryan development in Iran had gone ahead of 
Aryan development in India. Zoroastrian monotheism was 
copied from the sole kingship of all Persia founded by the 
Achsemenids, and there the example came from the old 
Assyrian and Babylonian Empires. 

There is nothing more remote from Aryan usages than 
hereditary sovereignty and extensive kingdoms. We have 
seen that the title of raja does not at all imply what we call 
royalty ; it belongs potentially to every Kshatriya, even 
in a republic. The man who, in practice, governs, that 
is, who presides over the social order (rdjat% from the same 
root as Latin rex and Gaulish rix)^ is chosen from among 
his peers (the rajanah, his sajdtdh) by election. The same 
customs prevail in this respect from Germany to India 
among peoples of Indo-European speech. 

Originally the men who choose the King (rdjaJcritdh) 
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are the nobles of the clan or tribe. Later the assent of the 
people becomes increasingly important. Very early the 
lower classes must have found that for protection not only 
against outside enemies but against abuses on the part of 
the nobles they needed an energetic king. Already the 
Atharvaveda contains the wish, “ May the King become 
master of the princes ! ” (iv, 22). Unlike the warriors, the 
people, unskilled in arms, is at the mercy of anyone, and 
the chief reason for a king’s existence is that he may make 
himself its protector. A sovereign is, therefore, vispati, 
the lord of the lower caste, and he constitutes himself the 
guardian, the herdsman of these folk (gopd janasya), as 
a shepherd finds his justification in the protection of the 
flock. 

Kingship, then, is a purely human institution, and 
claims no divine right. There is only an analogy between 
gods and kings and even then the comparison is only with 
Varuna, the Herdsman (gopa) of the World, and Indra, 
personified power. Yet a special ritual reveals the intention 
of the Brahmans to superimpose a religious consecration 
on the cit>wning Kings. The ceremonies of the rdjasuya 
require a year of preparation. Various ritual gestures to 
be performed by the King must be interpreted as tests 
of capacity for his office. Skill in drawing the bow, the 
symbolic raiding of at least a hundred cattle, the symbolic 
taking possession of the four cardinal points, the execution 
of the Three Steps of Vishnu on a tiger-skin, and success 
in the game of dice show either that the new prince is approved 
by the gods or that he has the qualities needed in a monarch 
and that, consequently, the power is his lawfully. 

Eminently characteristic of royalty, although only a king 
of the first magnitude can aspire to accomplishing it, is the 
sacrifice of the horse, a^vamedha. In an excellent monograph 
P. E. Dumont describes the bewilderingly complicated 
operations of this rite, which ensures that a sovereign who 
is already victorious and powerful shall have complete 
sovereignty and glory. The horse is turned loose, and 
its wanderings over the country indicate the unlimited 
extension of the King’s power, and promote it. The symboliza- 
tion of the sun by the horse is of the same order as the execu- 
tion of the Three Steps of Vishnu in the rdjasuya. Kingship 
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has a solar aspect ; we shall see the mark of it in Buddhist 
mythology, and it w^as this that was exploited by the adulatory 
poets and artists of the Roi Soleil of France. A charm of 
fniitfulness accompanies the charms of universal dominion ; 
the King obtains sons from his wives, plentiful harvests 
from the earth, and regular seasons and prosperity from 
the whole of nature. 

We have just contrasted the two extreme notions of 
Indian kingship — the simplicity of its origins, when the 
sovereign was elected by his peers, the nobles of the clan, 
and the grandiose claim to lordship over the whole human 
race and nature itself. Equidistant between these conceptions 
is the utilitarian theory by w’^hich the literature called 
ariha^dstra justifies the royal power.^ 

The Arthasdstra of Kautilya presents a theory of 
sovereignty which is wholly rational, but reinforced by the 
belief, then become popular, in the divine nature of kings. 
Being devoid of any consideration of morality, it would 
subordinate religion to policy rather than policy to religion. 
The supreme end is the welfare of the state. The King, 
according to the precepts of Kautilya, is not afraid to say 
in front of his troops, “ I am a mercenary like yourselves ” ; 
he is the first servant of the community. But by that very 
fact ail the elements of government are concentrated in 

^ The fundamental work of this literature is the Arthaidsiray ascribed to 
Kautilya, who is said to be the same as Chanakya or Vishnugupta, the minister 
of Chandragupta Maurya, If this identification were authentic, we should 
have here the most exactly dated treatise of all Indian antiquity. But it is 
well known that the names of authors attached to ancient works in the East 
stand for a tradition, a school, not a historical individual. The very fact 
that kautilya means, if not “ fraud ” at least “ crookedness ”, and that in 
the work itself the author is never called Chanakya or Vishnugupta, is enough 
to make one dubious. But it is chiefly the pedantic, scholastic form of the 
work that deters one from placing it at the end of the fourth century b.c. 
The theories which it contains are much more systematized than those in 
comparable passages in the Mahabhdratay and therefore the work seems to 
be later, not earlier, than that epic. The aflinities noted between it and the 
works of Yajftavalkya and Narada, and still more the likeness in composition 
to the speculative, logical, and other Mstras of the third and fourth centuries 
of our era, lead me to regard it as being not of the period just after Alexander, 
but of a time about seven centuries later. Moreover, a careful critic has 
noticed more differences than likenesses between the picture of Indian society 
given by Megasthenes and that of Kautilya, although the two men should 
have been contemporaries, and might have met at the court of Chandragupta, 
where the Greek was received as ambassador. 

The sources of the Arthasdstra accessible to us are the DkarmaSdstraSy the 
Buddhist Canon, and later the Epics. Later political works are the NUisitra 
of Kamandaka, the Pur&nas and Smritis, and many mediaeval commentaries. 
The Nitisdra contains part of the Artkaidstra of Kautilya in didactic verse. 
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him, and he can say, “ UEtai, c^est mm ” (rdjd rajyamiti 
prakritisamkshepah). So the foundation of policy is the 
education of the sovereign ; self-possession and voluntary 
discipline on the part of the master are the keystones of 
the whole state. Whereas the Mahdbhdraia, with its collection 
of less completely systematized traditions, confines itself to 
demanding three virtues of the King — noble birth, courage, and 
the power to lead armies {satkula, suratva, send-prakarshana 
(i, 136, 35), the Arthasdstra sets valour below mastery and 
mastery below reflection {utsdha, prabhu, mantra). 

This theory of kingship deserved to remain classic. 
For it reconciled the good of the people with the personal 
interest of the King. The reason is that Kautilya does not 
set out to give a rdjadharma, defining the ideal of the sovereign, 
like the parallel passages in the epic, but provides the King 
with practical directions, exactly like Machiavclli’s Prince. 

IV 

THE ROYAL OFFICE 

Between Vedic origins and the Arthasdstra one suspects 
a great development of policy — great enough, certainly, 
for the latter work to fit the fourth century after Christ 
much better than the fourth century before our era. Those 
endemic scourges of India, invasion, the collapse of short- 
lived combinations, and anarchy, destroyed ancient manners, 
and although the village organization continued to monopolize 
the political activity of the free castes, the way was opened 
to monarchy, and even to the creation of vast though unstable 
empires. This was a movement further and further from the 
almost democratic spirit of the small units which we have 
noted between the sixth and fourth centuries b.c. ; it was 
a tendency towards centralization, with the certain danger 
of falling into despotism. 

Here we see the operation of two permanent influences, 
one or the other of which predominates according to the 
time and environment — ^the Brahmanic notion of dharma, 
which implies the special constitution of each caste and 
maintains a social order rather than it encourages the 
appearance of a political spirit, and the Buddhist notion 
of dharmUf which aims at a law applicable to aU mankind 
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and makes for unlimited imperialism. The one conception 
stands short of monarchy, the other leaps beyond it and 
aspires to world empire. Chandragupta becomes a king, 
Asoka an emperor. 

From its very beginnings, Buddhism was utilized by 
ambitious monarchs, because it made a clean sweep of 
castes and raised no theocracy against the royal power, 
and its spread was favoured by the development of the 
monarchic spirit. If its inspiration had been fully realized, 
it would have given to a power of Indian origin a character, 
abstract and not Indian, which one finds in the edicts of 
Asoka and in the patronage given to Buddhism by rulers 
of foreign origin, Greek and Scythian. 

According to Brahmanic orthodoxy, the King — such, 
once more, as the Varuna of the Veda — confines himself 
to being the preserver of an order eternally pre-established. 
The svadharma of each caste, which he must both defend 
and respect, provides his reason for existing and his limitation. 
According to the Buddhist theory, it is the King himself 
who sets the Wheel of the Law {dharrna-chakra) moving ; 
he not only causes the Law to reign, he starts it and 
promotes it. 

In the former case, dharma is natural and original ; 
it made the blessedness of the Golden Age, which has not 
lasted. So Vishnu gave to men a first king, Viraja, and 
from him sprang a royal line of which Vena was born, a 
tyrant who made use of his power not for the benefit of 
the law but for his own profit. The rishis slew him and 
made sacrifice with his body, and from his arm was born 
Prithu, who swore to rule according to dharma. This legend, 
intended to inculcate the doctrine of the divine institution 
of kingship, comes in the end to extol constitutional monarchy. 

In the Buddhist theory there is nothing primitive about 
dharma. The beginnings of mankind were mere anarchy. 
But men made agreements {samaydn) to keep out and quell 
the unruly elements. This sort of Social Contract does not 
underlie Buddhism alone ; it is echoed in an orthodox tradition 
recorded in the Mahdbhdrata {^dntiparvan^ ch. Ixvii), which 
makes Manu the first king. Here sovereignty belongs funda- 
mentally to the people, monarchy is a confessedly human 
institution, and law is the result of an agreement. 
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These are, it is true, theories rather than facts ; but they 
are theories which arose in different environments. The 
view of political institutions as artificial, which in India 
as elsewhere goes with free-thought and atomism, marks, in 
principle and if we neglect the attempted adaptation of it to 
Brahmanism, a reaction against orthodoxy. Buddhism which 
repudiates the castes, partakes of that conception, but 
it claims to go beyond it ; for, though it does not regard 
the dharma preached by the Buddhas as divine, it does not 
regard it as arbitrary. All these dissimilar elements, different 
in theory but based on real necessities, are amalgamated 
in the political thought of the classical age. It is agreed that 
in the simplicity of the earliest ages virtue and law reigned by 
nature. But it is also admitted that in the phase of the world 
in which we live the state of nature would be one of war of 
all against all ; homo homini piscis^ India would say, not 
lupus, for the animal stage of mankind is there symbolized 
by the voracity of the fish (matsya), not of the wolf. Honour 
and obedience are due to the King who saves the weak from 
being devoured by the strong ; his reign is a sign both 
of a divine boon and of the triumph of a social convention. 
The aristocratic descent of the sovereign and his elective 
origin disappear from view. It does not matter whether 
he is a Kshatriya, so long as he protects all his subjects ; 
it does not matter whether he reigns by hereditary succession, 
provided that he uses his power for the good of his people. 
Regicide is lawful and commendable if the King makes 
wrongful use of advantages which are not given to him, 
but entrusted to him for the public weal. 

So Indian politics consist, not in a doctrine of the state, 
but in an art of government, the keystone of which is formed 
by the education of the prince. The qualities required of 
this man are just as canonically defined as the characteristics 
of a god, a bodhisattva, or a fabulous spirit. A treatise on 
government has the same scholastic, a priori air as a treatise 
on aesthetics like the Chitralakshana, or on eroticism like 
the Kdmasutra, or on dramatic art like the Ndtyasdstra, 
Pedantic enumerations and distinctions forced on the facts 
rather than extracted from the analysis of them — ^these are 
the methods from which the Indian mind never would and 
never could free itself. 
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It would take long to describe “ the ” King. One can 
more briefly indicate the seven bases of government {prakriti)^ 
King, ministers, territory, forts, treasure, army, friendships 
{Arthasdstra, vi) ; the six methods, peace, war, neutrality, 
capacity of taking the field at once, alliance, and doubtful 
attitude (vii) ; the many ‘‘ thorns ” on which a ruler who 
rubs against them pricks himself — ^miracle-mongers, coiners, 
highwaymen, healers, musicians, and dancers, all of whom 
are thieves in disguise (iv). Abstract as it is, this dogmatism is 
full of concrete details which make the Arthasdstra the 
most attractive evidence on the social life of India that 
we have. 

The Mahdbhdrata and the early Buddhist works, Sutras 
and JMakas, certainly give us something nearer the naked 
reality, untouched by the systematizing spirit. But the politics 
of which they transmit the memory are those of the feudal 
age after that of the Vedic clans, though earlier than the 
time of the great monarchies. That feudal system reigned 
from one end of Hindustan to the other at the time of 
Alexander’s invasion, and that is a further reason against 
identifying Kautilya with the minister of the first Maurya. 
Chandragupta was one of the initiators of the policy of 
centralization which was practised for several hundred 
years, certainly from different centres, and culminated in 
the dogmatism of the Arthasdstra, That, no doubt, is why 
tradition places the writing of the work in his time. But 
that elaborately perfected art of government, in which 
Indian political thought delights, is certainly the result 
of long experience, to which something was contributed 
by the rude energy and distrustfulness of Chandragupta, 
the interest in all mankind and the saintliness of Asoka, 
the imperialism of the Kushans, and, again, the warlike 
vigour of Samudragupta and Chandragupta II. Above 
all, let us bear in mind the great influence which the Persian 
monarchy had on the Maury as and the Kushans. Not only 
by its architecture and its sculptured decoration did the 
palace of Pataliputra recall those of Susa and Ecbatana. 

The wish to do good and to make artha coincide with 
dharma — ^that is what has become the meaning of politics 
in the inscriptions of Asoka. From this the classical idsfra 
has retained, to counterbalance its ‘‘ Machiavellianism ”, the 
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very definite conviction that the justification of power is the 
good of the community. But from the great kings who had 
to use force and cunning to break the feudal lords it got 
the tendency to confuse policy with the right of punishing. 
In sharp contrast to the idealism of rdjadharma there is the 
realism of dandaniti, the art of punishment. The founder 
of the Maurya dynasty, to whom one always has to return, 
knew from experience that a strong power is established 
only by violence and maintained only by energy and 
elasticity. Having exterminated the heirs of the preceding 
line, he was cautious to the point of never spending two 
nights together in the same room. We need not be surprised 
to find counsels of cunning and regulations for the use of 
spies so highly developed in the Rostra, These teachings 
of experience, once they are codified, produce the theory 
that fear of punishment is the foundation of legal order, 
and that the King, the supreme judge, is by his nature 
exempt from every possibility of punishment (adandya). 


V 

ASSEMBLIES 

The King’s function as judge compels us to consider once 
more the successive phases of social evolution in ancient 
India. We now have to consider them in respect of the 
assemblies, which seem to have played an important part 
until autocracy came in. 

Sabhd is the Indian form of an Indo-European word 
which has produced, among other terms, the German Sippe^ 
and means an assemblage of kinsmen, family, clan, tribe. 
Of equal antiquity is the notion of a head of the sabhd, 
sabhdpati, the hereditary chief of a clan or the elected chief 
of a number of kindred clans. So this notion coincides in 
part with the ancient meaning of raja. In the wide sense, 
sabhd does not so much mean, as Hillebrandt has supposed, 
a meeting-place, as every kind of meeting — a dicing party 
{Rigveda, x, 84, 6) no less than a political council or a judicial 
assembly. 

Samiti, an expression often associated with sabhd, means 
the same thing in a vague sense. The assembly thus named 
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elects the raja or approves his appointment. When he is 
crowned, according to the Aiharvaveda (vi, 87-8), it calls 
upon him to show firmness, and after the ceremony a priest 
expresses the wish that the sabhd may be loyal to the prince. 
No doubt it is a gathering of free men {samgati, samgrdmd). 
Ludwig regards it as a more strictly defined body, the elected 
assembly of the representatives of the vi^es. 

We can only determine the special meaning of each 
of these terms if we can find in each a sense which the other 
does not possess. Now, samiti has a technical meaning, “ order 
of battle.” Doubtless the derivative meaning designates 
an assembly of a military character, like the Roman Comitia 
Centuriata, the members of which ranked according to their 
station in the army.^ In the Mahdbhdrata the gathering 
of princes summoned for the rdjasuya of Yudhishthira 
is called samiti ; feudal etiquette must have been based 
on the order of rank determined by military discipline. 
Moreover, of all the meanings of the word sabhd only one is 
peculiar to it, that of “ tribunal ”. A trite saying occurs in 
a Jataka and in Narada ^ to the effect that wisdom belongs 
to the members of such a gathering. A fire burned in 
the midst of the sabhdy midway between gods and 
men, as protector of the law and the instrument of ordeals 
(Manu, viii, 116). 

So, then, there are two types of assembly, which 
with time have grown more and more different, having 
started from an earlier mixed form — a council of war or 
general headquarters and a court of justice. In both the King, 
if there is one, plays an important part. It is possible that 
in the former the Kshatriyas alone have a voice, whereas 
the Brahmans, as depositories of the law, are supreme in 
the latter. 

Sabhd and samiti, thus specialized, are very different 
from the sabhd-samiti of the primitive clans or early republics. 
They become mere administrative machinery. Far from the 
King being dependent on them, as in ancient times, they 
are dependent on him, for to him, standing at once under 
the sign of Indra and under that of Varuna, both justice 
and power belong. 

A cross-section through the various social strata, one 

* Bandhyopadhaya, p. 119. ® Joshi, p. 81. 
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might almost say at any date in historical times, would 
show all the stages of this development in being at once, 
from the bottom upwards. The village assembly, grdmasahhd^ 
never ceased to be a council of the kulas, families or lines. 
In a town, pura, there is at least differentiation between 
law-courts and assemblies of the guilds. In the capital, at 
the King’s court, there are in addition the organ which 
decides military matters and the council of ministers, 
mantrisabhd. Let us look in turn, from the centre, which 
is the view-point of the King, at the army command, the 
organization of justice and the administration. 

In mentioning send, the army, after sabhd and samiti, we 
are following the practice of the Atharvaveda (xv, 8). The office 
of sendpati, the military leader and later the commander- 
in-chief, goes back to the earliest times. Traditionally the 
forces comprise four arms — foot, horse, chariots, and elephants. 
For those states which lay on a large river or the sea we must 
add the navy. Kautilya mentions a sixth branch, armament. 

The foot-soldier carries a straight sword, slung from his 
shoulder by a baldric. He is armed as an archer, and shoots 
from a sitting position, bending his bow by pressing it with 
his left foot. He also has a javelin and sometimes a spear. 
His defensive armour consists of an ox-hide. The horseman 
has two spears and a shield. A large veterinary service looks 
after the chargers. The chariots, which seem to play a part 
intermediate between that of the cavalry and that of the 
elephants, by their weight and mobility, are drawn by two 
or four horses. Some are used for taking the couriers of the 
command or else idols to the fighting front. The others 
carry two combatants. The driver, the suia, like the squire 
of the mediseval lord, enjoyed especial esteem in feudal times ; 
according to Manu, he had to be the son of a Kshatriya and 
a Brahman woman. Many of these car-drivers were the 
bards who recited and in part improvised the epic legends. 
Lastly, the elephants, clad in coats of mail, are living 
fortresses, bearing at least three bowmen in addition to the 
mahout. The proportions in which these elements were 
combined in the army of Porus, according to Arrian, have 
been mentioned above. Nearly eleven hundred years later, 
in the middle of the seventh century after Christ, Hiuen 
Tsang says that his contemporary Harsha, having at first 
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had 50,000 infantry, 20,000 cavalry, and 5,000 elephants, 
afterwards had 100,000 horses and 60,000 elephants. Vincent 
Smith suggested that if chariots are not mentioned, it is 
doubtless because they had ceased to be used in war. 

The leaders, the sendpati and the ndyaka, come directly 
under the King. The cost of the upkeep of the troops is 
borne by the state, that is, the sovereign. Herein lies one of 
the strongest foundations of autocracy. There are, however, 
according to Kautilya, sections of quite different character 
in the army — a corps of what one might call hereditary 
Praetorians (maula), mercenaries {bhritaka), contingents 
furnished on short service by the guilds (srenibala), allies, 
and savage combatants, representing the non-Indo-European 
element of the population. 

Strategy has its scholastic theory like politics and 
diplomacy. Every theoretically conceivable relationship 
between a power and its allies or enemies is classified. The 
various kinds of fighting are distinguished — in open country, 
in hollow ground, with missiles, by saps and trenches, by 
night and by day. Ruse is declared to be surer than force, 
and the most effective method is the best. It cannot be denied 
that there is something low in this ingenuity. We shall feel 
the same thing when we consider the aesthetics of India, 
which are too often more inclined to richness than to purity 
of form. Man’s conscience in this country, which rises so 
high in religious experience and meditation, falls below the 
average, to our European eyes, in the domains which have 
been purposely kept apart from moral and transcendental 
ends {dharma and moksha). It is in the highest degree a reign 
or utilitarianism, artha, and this is particularly true of war, 
which in India is hardly ever ennobled by national feeling or 
selfless idealism. Here, again, the frequent comparison of 
Kautilya to Machiavelli is fairly just. That, perhaps, is why, 
in spite of valiant exploits and cunning treacheries, Indian 
troops have been so weak in battle against every foreign 
opponent — Greek, Iranian, Chinese, barbarian, and modern 
European. The real spiritual forces, in all except modern 
times, have lain elsewhere than in the armies. Only in our 
day is India becoming, for her own children, a country in 
the sense of patria. 
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JUSTICE 

Although the organization of justice and administration 
arc in the sphere of artha, they are also in that of dharma. 
That is sufficient for an inspiration which, though equally 
pedantic and hair-splitting, is more elevated, that is, of more 
universal human application, to come into play. 

Tradition distinguishes between two kinds of suit, 
those of civil law (dhanasamudbhava) and those of criminal 
law {himsd-samudbhava). In the Arthasdstra (iii) this dis- 
tinction becomes one between the protective measures of 
law in general, dharmasihiyam^ and penal law, or police 
measures, kantaka-sodhanam. In this sphere the King has 
a tw'ofold function ; he sees that the law is obeyed, and he 
takes the initiative in promoting new laws {dharma- 
pravartakah). This second duty, which was expressly excluded 
by the original theory of kingship, is a sign of the advent of 
autocracy. The old idea of “ setting the Law in motion ” 
is no longer interpreted simply as an action intended to cause 
the laws to be respected ; it means that the King can also 
make laws. So the impartial objectivity of dharma is in 
danger of being contaminated by the not always equally 
legal expediencies of policy and artha. The ancient legal 
writers of the DharmaJdstras deplored this ; not so Kautilya. 

This change of principle, which was so favourable to 
despotism, found its pretext, or its justification after the 
event, in the mythical notion of regular, alternating periods, 
in which the Law reigns and fails in turn. This idea, in which 
we shall see a kind of translation into terms of cosmology 
of the law of transmigration, had the effect of accustoming 
men’s minds to the absence of law. In these bad periods, 
in which the sense of justice and, as it were, of natural law, 
was lost, sacred law would be not only violated but 
unsuspected without the makeshift of laws made by royal 
decree. Police rule is better than anarchy ; in the eclipse 
of law, punishments have their advantage. In the service 
of an autocrat the reign of law degenerates into a system of 
violence and penalties, dando^nitL Every possible departure 
from the ideal order can be excused by the following principle, 
which in the letter is irreproachable and in accordance with 
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the most august traditions : “ If all the sacred laws disappear, 
the King is he who restores sacred law by safeguarding correct 
conduct in this world, which consists in maintaining the 
special character of the four castes and of the dsramasy ^ 
Thus, in one wise formula, the two poles of monarchy are 
reconciled — authority according to the ideal of Asoka, who 
declared himself the king of the Law (dharmardja), and that 
of a despot. 

In practice, and here scholastic ingenuity triumphs, these 
two poles are extreme cases. Careful examination of the real 
state of society reveals, by the side of dharma, three other 
kinds of case, which establish a certain continuity between 
dharma and artha. These (vivdda-pada) are vyavahdra, 
charitra, and ^dsana. Vyavahdra seems to stand for con- 
tractual law ; sometimes it means trade, particularly 
purchase, which is a kind of contract, sometimes an agree- 
ment, a pact, and also a plaint, the accusation resulting from 
a presumed violation of the agreement. Charitra is usage, 
practice (dchdra). ^dsana is the royal decree. ^ 

The ideal sovereign is imagined by native tradition as 
giving justice like St. Louis under the oak at Vincennes. 
He goes every day to the law-court of his capital, of which 
he is the head, if the chief justice is the mouth. So, too, in 
every royal fortified town there is a prsetorium, orientated 
and adorned not only with statues or idols but with a crown 
and a throne. In the village justice is dealt out by 
a hereditary mayor, the grdmanl. In theory ten elements 
should go to the administration of justice — the chief justice, 
who pronounces the sentence ; the King, who punishes ; 
the judges, who examine the fact ; dharmasdstra^ smriti 
(tradition), from which the sentence proceeds ; gold, water, 
and fire, which are used for ordeals, the supernatural con- 
firmation of the human judgment ; the accountant, who 
assesses damages and fines ; the scribe ; and the usher. 
When we come to study the origins of logical reflection, 
we shall see what it owed to the methods of trial and of 
pleading. Here we may merely note that the King, as being 
entrusted with the legal order, is liable, not to punishment but 

' Chaturvarn^amasydyam lokasydchdtarakahandi na^yaidm sarva^ 
dharmdndm rdjd dharmapramrtcUcafy {Artha^dstra, ed. Shama Shastri, 
p. 150, 4). On the d^tamas, see below, pp. 240-1. 

* Breloer, Kautiltya Studien, ii. 
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to religious penance for judicial shortcomings or errors — 
a day’s fast for every guilty man not punished and three 
days’ fast for an innocent man punished (Vasishtha, xix, 
40-8). What a contrast between the astute monarch who has 
learned his lesson from Kautilya, and the ideal King of early 
Brahmanism, carefully informed, scrupulously respectful 
of the law of each caste, and referring in case of doubt to 
learned Brahmans ! ^ 


VII 

ADMINISTRATION 

The basis of administration, let us say it again, is the 
organization of the village. The grdinanl, who has the 
authority, is responsible for the payment of taxes, and there- 
fore sees to it that the work of the fields is done. In applying 
custom-law he takes counsel with the elders. Five or ten 
villages are combined under a gopa (always the same word, 
“ herdsman,” now the title of an official). This district is 
part of one of the four “ quarters ” into which the provinces 
are divided, just as the towns are divided into ‘‘ quarters 
The governor of one such section is called sihdnika. Above 
him is the ndgaraka, and over all these various officials 
Maurya centralization placed a minister of the interior, 
samdhartri. 

The first duty of these officials is fiscal. They establish 
the civil status of each individual, indicating his caste and 
his profession, and keep a register of his income and 
expenditure. Land-tax, taxes on irrigation, pastures, forests, 
and mines, customs and octrois, duties on commercial 
exchanges, on professions, on gaming-houses, and on pass- 
ports, fines paid into the law courts — the money collected 
under all these heads found its way into the royal treasury 
through an administration which was as corrupt as it was 
pettifogging. So much of it as had not been diverted on the 
way was swallowed up by the needs of the court and the army, 
in salaries of officials, in pensions of the families of soldiers 
killed on service or of employees of the government who had 
died in office, and lastly in public works and charitable 
foundations,^ 

^ Gautama, xi, 22-6. ^ LXXlll , i, p. 487. 
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The administration of the city is divided, according to 
Kautilya, into six sections, whose duties are the following : 
(i) The care of the artisans. Since their skill was regarded as 
an important part of the public wealth, a man who wounded 
them so as to diminish their capacity for work had a hand 
cut off or eye put out. The work done and the wages received 
by them were supervised, (ii) The control of foreigners. They 
were given lodging, allowed to dispose of their goods freely, 
and tended when ill, but their doings were watched, (iii) 
Recording of births, deaths, etc. (iv) Control of retail trade 
and exchanges : checking of weights and measures, collection 
of duties on sales, marking goods sold with an official stamp 
guaranteeing their genuineness, (v) Supervision and stamping 
of manufactured articles, (vi) Collection of the tenth on the 
amount of sales. ^ 

Here we are on the edge of the economic domain, which we 
shall presently enter. But India does not distinguish between 
economics and politics as we do ; the two are merged in that 
work of political economy, the Arthaidstra. Our conclusion, 
as regards politics, will be that the advent of autocracy 
reduced them to mere administration. That administration 
gives proof of great assiduity in collecting and controlling; 
it is the masterpiece of Indian social science, just because it 
is a scholastic method in action. Whether we regard it as 
serving the state or serving the King, it is utilitarian, but, in 
our European judgment, destitute of ideas. 

For all through the ancient history of India there is no 
sign of an aspiration to win what the Greeks called or what 
we call political liberty. The rule of caste, far from being 
resented as slavery, was felt to be the framework supporting 
traditional collective liberties ; no individual Indian, in the 
past, wanted any other. A man who leaves his caste, far 
from becoming free, falls into abasement and loses every 
legal right and every protection which comes from belonging 
to a body of his fellows, unless he enters some sect, a religious 
order, or combines with others in the same case as himself 
to found a new caste. No doubt there is much to be said 
against a system which creates antagonisms between men ; 
no doubt it was a very great merit of Buddhism that 
it preached compassion to all alike. Yet Buddhism was to 

^ LXXBT, p. 87. 
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be defeated by the defenders of the ancient rule, and it was 
to the ideal of caste that all India rallied. 

The interest of a just prince never conflicted with the 
healthy independence to which the Hindu, fortified in the 
caste system, could pretend. The public good was made of 
the one and of the other. The rigidity of the social 
organization was even mitigated by the initiative of a realistic 
policy, while the dharma of the Brahmans raised insur- 
mountable barriers against despotism. The only ruler who 
brought anything to government but pedestrian utilitar- 
ianism, Asoka, acted neither as a conservative nor as 
an innovator — words which in India would have no 
meaning — he behaved as a bodhisattva. As a dharmardja, 
in the Buddhist sense, he was not a king, but a saint. 



CHAPTER IV 


Economic Life 

A SCIENCE named vdrttd is devoted to the study and 
management of the conditions of material life. Properly 
the word means both life and means of existence, professional 
labour. Brahmanism, according to the tradition of Manu, 
holds that the three sciences which make up human know- 
ledge are vdrttd, dandanlti, the science of jnmishments, and 
trayi, the three Vedas or religious science. The materialistic 
tradition of Brihaspati recognizes only two fundamental 
sciences, vdrttd and dandamti, Kautilya, in virtue of the 
etymology of vdrttd, says that artha is the vritti of man, in 
other words, that it means the whole of human activity. 
The close connexion of the two lies in the fact that artha 
raises the question of ends and vdrttd that of means. If the 
object of politics is the possession of land, or dominion, 
a well-filled treasury and a strong army are needed, and 
these imply abundant material resources. The idea of this 
connexion is expressed in mythology. The first human 
king, according to the Vedic legends, who is sometimes 
Manu and sometimes Prithu, is not only the first sacrificer, 
but a fire-bringing Prometheus and the inventor of agriculture. 

I 

WORK AND BUSINESS 

The Workers 

According to orthodox principles, economic life is the 
affair of the Vaii^ya caste. If that caste, like the two above 
it, had a literature of its own, we should have valuable 
information, instead of being reduced to inferring the content 
of economic life from the form imposed on it by Brahmanic 
theory and the policy of kings. But it is idle to sigh for the 
impossible ; dedicated to work, the Vaisya caste had neither 
the education nor the leisure to think about anything but 
accounts and output. 
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Yet the Vaisyas were the aristocracy of the workers. 
Base and arduous tasks were left to the Sudras, the slaves 
{ddsya), and all the dregs of the people who were kept outside 
the caste system. Of these, the slaves deserve special mention. 
A free man (drya) might be a temporary ” slave — if, for 
example, he pledged his person because he could not otherwise 
pay a fine or the costs of a law-suit, or if he was carried off 
in a raid. Also, if a man left his caste to enter a monastic 
order and then left the order or never entered it, he became 
a slave of the King. We should note, too, that the King 
must liberate every free man reduced to bondage by violence, 
for he is, in principle, obliged to abolish or compensate every 
injustice, and the proverb says that slavery is not for dry as 
{natvevdryasya ddsabhdvah, Kautilya, iii, 13, 65). The only 
case in which a free man who had become a slave could 
not buy himself off was where he had himself sold his person ; 
he then became like the permanent slaves. Of these there 
were four kinds — born in the house, bought, captured in a 
raid, and inherited. In all four cases the only legal duty 
owed by the slave to his master was obedience, the obligation 
to serve him in the matter of work. 

Agriculture 

The economic life of India is chiefly agricultural. The 
very name of drya, in which the masters of the country pride 
themselves, means to them (root krish) the tillers of the soil, 
as opposed to the other occupants. Yet they came into 
the country as herdsmen, whose wealth lay in kine and 
horses rather than in crops. We must even, perhaps, suppose 
that the methods of irrigation on which the prosperity of 
the fields in the Indus basin depends were due not so much 
to these nomadic stock-raisers as to the settled Sumero- 
Dravidians, doubtless taught by Mesopotamian experience. 
However that may be, the Vedic Indians very early adapted 
themselves to the resources of the Punjab, rich in yava and 
sugar-cane. 

At first yava means any grain, and later barley. It is 
often coupled with vr%h% rice. This association summarizes 
the whole of agriculture, for rice, like millet, is sown in 
summer, and barley, like wheat, in winter. Sesame, beans, 
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maize, and lentils are also important crops. From the 
earliest times cereals have been used to make surdy a fermented 
intoxicating drink. 

Although certain regions are extremely productive, the 
country has always been poor and its inhabitants underfed. 
Famines, an intermittent scourge, were fought with magic 
formulas from the Atharvaveda ; but Kautilya mentions 
more rational remedies, such as the creation of reserves, 
providing work for the poor, public assistance, and calling 
on allies for help. Usually the really effective remedy was 
improvement of the irrigation, so as to make the land give 
a regular return. But in case of war or floods these wise 
measures were useless. So, although Megasthenes gives 
India the credit of having kept down these endemic evils 
by wise use of the water, they were a constant danger. 

The agricultural population lives in villages, surrounded 
by a fence and a ditch. Guards keep watch at the gates, 
and pits are dug to catch wild beasts. For in vast portions 
of the Ganges valley the jungle is quite close, with only a 
belt of pasture between it and the village, near which lie 
the paddy-fields. In the Arthasdstra methods are sought 
for counteracting the disadvantages of the people living 
scattered over such great distances ; there are special offices 
for centralizing the inspection of cattle, pastures, and forests. 
Distilling and salt-deposits are state monopolies. 

Industry 

Ancient industry is merely an extension of the exploita- 
tion of the soil, by using wool or textile plants or working 
clay, metal, or wood. The making of woollens goes back 
to the nomadic days of the Indo-Europeans. Once they 
settled in the country, cotton seems to have become the most 
typical material. Herodotus describes the Indian troops 
of Xerxes as clad in cotton, and Nearchos admires this 
vegetable wool, from which stuffs of dazzling white are woven. 
Tanning and dyeing are two equally ancient industries. 
Carpets, brocades, and embroideries mark advance in 
manufacture. Muslin is rivalled in fineness by silk, partly 
imported from China. 

The earliest metal-workers wrought in a matter called 
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ayas. When no epithet is attached to the word, it seems to 
mean bronze in the Rigveda. But afterwards, with the 
adjective sydma, “ dark,” it means iron, and with loha, 
“ red,” it means copper. The use of gold goes back to Vedic 
times. Tin, lead, and silver do not become common until 
the time of the Brahmanas. Gems, to which magical values 
and superstitions were attached, in addition to their orna- 
mental qualities, were prized in all ages. 

The manufacture of chariots and waggons gave an 
importance, or rather a prestige, to work in wood and work 
in metal. For a long time only timber was used in architec- 
ture ; religious edifices and royal palaces alone were some- 
times built of stone. Delicate wood-carving and inlaid gold 
delighted the authors of the hymns. The wood-worker 
again came into request for building ships and boats. 

Trade 

Manufactured goods were exchanged or sold. The Rigveda 
speaks chiefly of exchanges, such as ten cows for an Indra. 
It was afterwards that the root kri gave the words kraya, 
vikraya, with the sense of “ sale”. Yet the Atharvaveda (iii, 15) 
gives a spell for obtaining success in trade. No doubt, by 
the simple method of exchange (root pan, “ to barter ”), 
a certain social class, the Fanis, had in Vedic times amassed 
fortunes which were considered scandalous. This type 
of man is odious in the eyes of the pious ancestors of the 
Brahman caste, the authors of the hymns ; he is charged 
with rapacity, usury, and impiety. Perhaps the recognition 
of a legal standing for trade in the Vaisya caste was one 
of the first concessions to the facts that the Brahmanic 
theocracy had to make in order to ensure at least a nominal 
supremacy for itself. 

There is no certain evidence that markets existed in 
Vedic times. But towns and villages were already connected 
by tracks, with wells at intervals. The commercial centres 
grew up at the more important intersections of routes. 
This concentration of trade at fixed points must, however, 
have been long retarded by the itinerant business done by 
caravans, escorted by armed men. When studying the 
geography of the country we saw the natural routes by 
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which India was entered from outside. Early Buddhist 
literature, especially the Jatakas, tells us of the internal 
roads. From Maurya times onwards,” J. Przyluski writes, 
“ Pataliputra was connected with Gandhara by an imperial 
highway, drawn on the model of the great roads of the 
Acha'menids. It played a great part in the political and 
economic life of India. After the foundation of the Greek 
kingdom of Bactriana commercial intercourse became very 
active between the valleys of the Ganges and the Oxus, 
For caravans loaded with goods of Bactriana and Kashmir, 
Mathura was the first large city in Madhyadesa as one came 
out of the Indus valley .... From Pataliputra three great 
roads radiated to the frontiers of the Empire — the south- 
western to Barygaza by Kausambi and Uj jay ini, the northern 
to Nepal by Vaisali and Sravasti, and the north-western, 
the longest, to Bactriana by Mathura and the upper valley 
of the Indus.” ^ The care of the roads has an important 
place in the economics of Kautilya, who makes road-making 
a duty of the King. The provinces bore the cost of their 
upkeep. From the time of the Maurya dynasty pillars were 
set along the roads to mark distances. 

In the same period much use seems to have been made 
of the waterways. We are too much inclined to forget that 
India was one of the greatest marine and colonizing powers 
of the past. One took ship for Ceylon not only at Tamralipti, 
the chief port of Bengal, but at Benares and Patna. Services 
which, it is true, were irregular and dangerous until knowledge 
of the monsoons became general in the first century, connected 
Bharukachchha (Broach), the ancient, more northerly, 
equivalent of modern Bombay, with Babylon on one side 
and with Suvarnabhumi (Lower Burma) on the other. 
Either through the Persians and Arabs, or direct, a connexion 
was established with Egypt by the Red Sea,^ and the advan- 
tage of commerce with the east coast of Africa was not 
neglected. Shipping was, however, chiefly drawn to the 
Far East, where it linked up with Chinese trade after putting 
in at many ports in countries colonized from India. This 
expansion towards the south of modem Indo-China and the 

1 OCVI, p. 9. 

2 Pliny declares that the Roman Empir e bou ght goods to the value of fifty 
million sesterces from India every year (LXDC» p. 68). 
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East Indian islands began, according to Ferrand, in the 
third or even the fifth century before Christ ; Krom is of 
opinion that expansion to the islands did not start before 
the beginning of our era. Kaundinya, who started the 
Indianization of Fu-nan (southern Cambodia and Cochin- 
China), should be placed, according to Pelliot, in the second 
half of the first century after Christ at the latest. In the 
Champa region, still further away (Southern Annam), this 
process must have occurred a hundred years later. Sumatra, 
the Isle of Gold (Suvarnadvipa), and Java, the Land of 
Barley (Yavabhumi), were highly flourishing in Gupta times, 
when, for example, Fa-hien landed on the latter island. 

This great radiation of Indian influence, extending 
from Madagascar to Tongking, was not merely an endeavour 
to acquire material wealth. It also aimed at religious ends. 
Vishnuism, Sivaism, and Buddhism all sought to take root 
in new soil, apparently without their rivalry giving rise to 
violent conflicts. The Indianization of the Austro-Asiatics 
and of the Malayo-Polynesians does not seem to have been 
the result of ferocious wars. Although these conquests 
were so far away, they were simply an extension of the 
policy by which the Deccan had been, though very unequally, 
subjugated. 

In what we call India and outside it, every civilizing 
effort of the Aryans is of a colonizing character. One might 
say without paradox that the first colony of the Indo-Aryans 
was the Punjab and the second the valley of the Ganges. 
We know that, in spite of that sense of a vocation and that 
obstinate will, displayed over thousands of years, an immense 
amount of colonization has still to be done in India itself. 

Indian trade was connected with that of Central Asia 
by a mountain track which ran from Kabul to the upper 
valley of the Oxus, east of Bactra (Balkh). Here it was 
crossed by the route which, running from west to east, 
passed round the north of the Hindu Kush, crossed the 
Pamir, and by the upper Tarim came to Chinese Turkistan, 
and so to Yarkand. North of the Pamir one could go from 
Maracanda (Samarqand) in Sogdiana to Kashgar on a 
tributary of the Tarim. 

By these routes the silk travelled from China to Syria. 
By them, apart from the sea-route, Indian expansion and 
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Chinese expansion met, and came into conflict at the time 
of Pan-ch’ao’s expedition to Persia between 73 and 102. 
From its beginnings Buddhist missionary enterprise had 
travelled along the trade-routes of Hindustan. Spreading 
to Bactriana and Kashmir, it reached Turkistan, and did more 
to unite India and China than economic needs had been 
able to accomplish. The relationships which were established 
between the two countries from the first century of our 
era onwards were subjected to various vicissitudes ; from 
the fourth to the seventh century they were intensive, 
and the homogeneity of culture established by Buddhism 
from the north of Iran to the west of China could not but 
encourage commercial dealings. 

Guilds 

Economic organization seems never to have coincided 
with the abstract order of the castes. It involves special 
groups, the name of which is sreni {seni in Pali). This term, 
which in the Vedic period means a row, an alignment, takes 
in the Smritis the sense of a corporative association for 
all kinds of workers — tillers of the soil, herdsmen, sailors, 
artisans, traders, bankers, even Brahmans expert in Veda 
(Manu, viii, 41, commentary of Medhatithi). The Mugapakkha- 
jdtaka (iv, 411) mentions, among eighteen guilds not other- 
wise named, the wood-workers, metal-workers, leather- 
dressers, and painters. At the head of each corporation 
was a “ deacon ” {jetthaka), who acted as president {pamukha) 
and was an important personage at the King’s court. It is 
characteristic of Indian society that a man standing alone 
counts for nothing. Just as the casteless sought to found 
pseudo-castes of their own, so there were irenis even to 
protect the interests of bandits, highwaymen, and ascetics. 

Professional occupation is often handed down from 
father to son, like caste. Thus there were families of smiths, 
carpenters, potters, which were themselves grouped so as 
to form villages of smiths, carpenters, and potters. The 
powers of the guild were legislative, judicial, and executive. 
Order within the corporation was maintained by rigid 
discipline, and the King was strictly obliged to safeguard 
the customs of the guilds (Narada, x, 2, 8) and to accept 
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their decisions.^ The admission of new members and the 
expulsion of old ones required a decision by the assembly. 
The merchant guilds did not develop so far as those of the 
craftsmen. The latter did not all enjoy equally high con- 
sideration ; wheelwrights, basket-makers, potters, weavers, 
leather-workers, and above all barbers were regarded as 
men of inferior calling, as were butchers and fortune-tellers. 

II 

PROPERTY 

Land 

The production and distribution of wealth depend on 
the system of ownership. This, in primitive Aryan society, 
took the form of family ownership. The father had the 
right to distribute his goods among his sons, and land in 
particular (kshetra) might be distributed differently in 
successive generations. In the case of joint families, in default 
of the father his eldest brother took his place. Where the 
inheritance was divided up among the sons, all received 
a share, the eldest getting slightly more than the rest. Failing 
a son, the inheritance fell to the son of the daughter. 

The type of ownership varied as the land was of one 
or another of three kinds — arable (vdstu), pasture, and forest. 
Arable land was the object of * private ownership ; pasture 
was owned in common by the various families of the village ; 
forest belonged to whoever cleared it. 

All this was changed by the institution of the castes 
and the introduction of monarchy. Only a free man can 
lawfully own property. For instance, there is no legal inherit- 
ance for a casteless man. Even the property of the lower 
castes becomes insecure. The Vaisya is by nature a tax- 
payer, and it is very usual for him to be exploited by the 
nobles. The ^udra is a serf, who can be dispossessed and 
slain at will. No doubt practice was less insane and barbarous 
than theory. There were Sudras who amassed great fortunes 
in trade. In reality the position of the lower castes depended 
on the actual standing given them by the Kshatriyas more 
than on the regulations evolved a priori by the Brahman 
legal writers. 

^ Santofih Kumar Das, The Economic History of India, p. 251. 
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But the Kshatriyas, who in principle were the lawful 
owners of landed property, like the priestly class, gradually 
found their rights restricted as the power of the King increased. 
The whole of the land becomes, at least in theory, the property 
of the sovereign, and the proof of it is that all property which 
has no owner or loses its owner reverts to him. Therewith 
the nobles fall into the position of feudal lords, and the 
Vaisyas to that of tenant farmers. 

Revenues and Coinage 

As government becomes more and more centralized, 
the King is no longer the holder of a vague overlordship, 
but the organizer and user of all property. Of the different 
kinds of agricultural produce, part is set aside for him by 
the mayor of the village or a state official, the proportion 
varying between a twelfth and a sixth. A tithe may also 
be exacted on human labour, in the form of corvees. 

There is no doubt that the flow of wealth of all kinds, 
particularly of taxes, to the central government was simplified 
and also stimulated by the use of money. According to 
Arrian, the Hindus had gold coins before the invasion of 
Alexander — probably the nishkas with various types 
(visvarupa), of which necklaces were made, and the satamdnaSy 
which weighed ten krishnalas (the berry of Ahrus pecatoriuSy 
a unit of weight) and, according to the Veda, were equivalent 
to a hundred cows. Another coin, about the value of which 
we have no information, was the kdrshdpana, which was 
at first of copper and later of silver and gold. Under the 
Guptas the use of the word dindra, from Latin denarius^ 
for a gold coinage points to Roman influence. It was 
generally allowed, about the Christian era, that money 
should produce interest, which was reckoned at 15 per cent 
per annum. Exemption from the tithe collected on income 
was enjoyed by “ learned ” priests, women, children under 
the age of puberty. Brahman students, ascetics, slaves, 
cripples, and sick persons. 

State Socialism, The Poverty of India 

The needs of the different states raised an infinite number 
of impediments to trade — duties to be paid on crossing 
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frontiers, town octrois, customs dues, tolls, etc. Travellers 
had to provide themselves with passports, their declarations 
as to the value of the goods which they transported were 
checked minutely, and the tax-collector, the policeman, and 
the spy vied in zeal for the profit of their master, the head 
of the state. He, not only as King but as the manager of 
the national property, which, whatever its real size, was large 
compared with that of individuals, had a direct interest in the 
public wealth. Kautilya shows the extent to which economics 
contribute to politics, and advises princes to have superin- 
tendents to control mines, weaving, irrigation, stock-raising, 
and trade, all the sources of wealth. Business would have 
been subject to the most absurd red tape if the Arthasdstra 
had ever had the force of law — checking of prices, the profit 
being laid down at 5 per cent for local trade and at 10 per 
cent for foreign goods, and increasing penalties in case of 
infringement of the regulations. All these are significant 
features of Indian society, which was developing under 
the influence of monarchy into a sort of “ enlightened des- 
potism ”, which was practically state socialism. 

But the development was theoretical rather than actual. 
The only political ideal of the countries of India was a wise 
administration, of which a few potentates of the first magni- 
tude gave different models. But that administration was, let 
us say it again, an ideal much rather than a permanent reality. 
In spite of all its possibilities of opulence, India was and 
remained a poor country. Even more than by the treasury, 
the peasant is perpetually victimized by the money-lender ; 
for he is too ignorant, and often too far away from markets, 
to sell his own produce. “ The money-lender therefore buys 
the whole available harvest at a price which he fixes by his 
own authority, pays the required amount of rent and land 
revenue to the state, and keeps all the rest as interest on his 
loan.” ^ 

This wretched existence of the immense majority of Hindus 
explains some of the forms of thought which we shall find 
when we study individual religion and philosophy. It created 
a melancholy pessimism, a hatred of life, at least among the 
unprivileged castes. It inspired, by the transposition of 
facts into ideals, the conviction that under-nourishment 

1 CILVIIi p. 44. 
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and diminished activity were means to salvation. While 
the Brahman sets himself up as a god to whom honour and 
profit are due, the materialistic ascetic, who denies dharma, 
the Yogin, contemptuous of ritual, and the Jain or Buddhist 
monk, who as an individual owns nothing, will preach 
forms of religious life in which money does not matter. 
Sacrifices are very costly, and only possible for the rich. On 
the fringes of aristocratic orthodox}^ sects of the non-possessors 
will rise in swarms, full of ardour and audacity. They will 
not aim at changing the social order, but they will take to 
themselves mighty compensations and incomparable repara- 
tions in the spiritual order. Not having enough property 
to win the favour of the gods, they will dispense with all 
worship, or they will teach that the only true sacrifice 
consists in knowing, or else in loving. 
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SPIRITUAL LIFE 

Religions and Philosophies 

R ites and institutions have introduced us to the religious 
life of India. We must now look at that religious life 
from within, from the point of view of men’s consciences. 
For the very reason that the character of India was made 
up of a welter of different things, the elements of reflection 
were extremely heterogeneous, and one would say that 
there was all the more need for thought to concentrate in 
order to attempt some sort of unification. And indeed the 
collective efforts of meditation have nowhere been so intense 
and systematic as in India. Almost every activity was 
religious, and in the elite, among the races of higher culture, 
religion made sufficient appeal to personal reflection to 
deserve to be called philosophy. Speculative systems free 
of dogma and ritual existed from the dawn of historical 
times, and more than one of them afterwards gave birth to 
dogmas and ritual. Religious thought and free thought 
run into one another endlessly. 

To divide the history of Indian thought into phases 
must needs be an arbitrary process of over- simplification. 
The religious life of the country, like its social life, is nothing 
but the confused total of local traditions, the history of which, 
far from being written, is hardly possible to write. From 
Kashmir to the Maratha country, from Bengal to Malabar, 
conditions vary very greatly, and in any one of these regions 
the many strata of the population are divided by insur- 
mountable differences. An immense supply of notes on 
folk-lore, a searching examination of manners, a thorough 
clearing of overgrown jungles of literature, and an abundant 
booty of archaeological finds would be necessary everywhere 
before a few inferences could be drawn. Treating of India 
in general, we are bound to be vague. 

Nor is that all. In assuming a priori a development 
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in the world of Indian thought, we run against native senti- 
ment. Let us admit that the impulse to look for development 
in every domain, even when the facts do not compel us to 
do so, may be a European prejudice. Let us draw a lesson 
from the dislike which the Hindu shows to sharing the 
principles of our “ science ” on this point. A custom or 
a belief may be much older than the earliest document 
attesting its existence. What does this mean, but that 
the very precautions of criticism may lead us astray, and 
that we have something to learn from those very peoples 
which Europe is instructing in historical method ? When 
the Hindu rejects the explanations of the Westerner, he 
does so in virtue of a knowledge — vague, no doubt, but 
lively and direct — of the mentality of the people and the 
local conditions, which Europeans do not sufficiently take 
into account. Having made this reservation, we can and 
must attempt to look for changes in the course of the ages ; 
and the less dogmatic we are the less we shall court disaster. 



CHAPTER I 


Origins 

I 

PRE-ARYAN ORIGINS 

The Munda Element 

barbarians who speak Aiistro-Asiatic tongues of 
^ Munda type form the lowest substratum of the po})ulation 
of India. Not only were they the original inhabitants, but 
vast reservoirs of “ uncivilized ” mankind still survive in 
the hill districts, away from the great roads and centres of 
culture. The Santals of Chota Nagpur and the Kols are at 
this stage to-day. Students of India were too long blind to 
the permanent influence of this factor, both racial and 
linguistic. It needed the curiosity of Sylvain Levi, directed 
to place-names, to raise the question in all its bearings, 
and it needed the competence in Austro-Asiatic philology 
of his disciple J. Przyluski to produce definite results which 
are already very remarkable. It is established that the most 
ancient element in India is of the same race as the peoples 
of the Nicobar Islands and Malacca. 

The religion of these tribes may be described as being 
based on totemism. The members of a group feel themselves 
to be one in that their life is the actual life of a vegetable 
or animal species. So the principle which animates them 
is at once immanent and transcendent ; and here we must 
recognize the first experience of an attitude from which 
many later metaphysical systems were to proceed. 

Vegetable energy is very widely venerated. Eating 
offers a way of capturing this force by absorption of the 
spiritual principle. India was to keep the conviction that 
existence is a question of food, and of that axiom, based on 
elementary observation, it would discover many subtle 
applications. Moreover, to primitive man the spectacle 
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of the vegetable world bears witness to the polymbrphism 
of nature more clearly than that of the animal kingdom. 
That a tiny seed should produce masses of verdure, and that 
all that luxuriance should end in new seeds, which men 
can use or destroy, a fact to be seen on every side in the 
jungle which was the normal environment of man in India, 
no doubt planted in men’s minds the notion of a mechanical, 
spontaneous evolution, which could, however, be arrested 
by human intervention. Even in its most abstract interpre- 
tations, this evolution would continue to be described in 
vegetable ” terms : the manifestations of existence result 
from seeds which ripen and fructify with a view to subsequent 
sowings without end, unless there is destruction by 
torrefaction. 

The lower peoples of India were many of them cannibal. 
For them the best sacrifice of all was the consumption 
of the raw flesh and hot blood of human beings. This practice 
is in accordance with the principle of totemism, which finds 
the essence of universal life in the life of^the species. These 
bloody rites are quite unlike Dra vidian or Vedic sacrifices, 
and are doubtless the prototype of those exceptional rites, 
of which classical orthodoxy preserved the memory, in which 
the victim was a man. 

Most of the features which Levy-Bruhl has noted as 
characteristic of “ primitive ” thought are to be found not 
only among the less civilized peoples of India, but in a great 
many aspects of Indian thought in the syncretic form assumed 
by it in historical times. Such, for example, is the prelogical 
mentality, which never dies out, in spite of attempts almost 
as ancient as itself to set up a logical discipline. Such is the 
conviction of the efficacity of desire or thought. Such are 
the belief in continuance after death, and that in the power 
of an individual, living, dead, or divine, to be in more than 
one place at a time. 

So it is one of the great differences between the West 
and India that the latter has always hoarded in her bosom, 
in the midst of highly refined cultures, elements which have 
remained, as it were, in their crude state. The “ barbarian ” 
invasions inflicted on her from outside were never as barbaric 
as some permanent factors in India herself. 
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Dravidiariy Sumerian^ and Semitic Elements 

The Dravidian cults left on the religions of the classical 
period traces which, if not deeper, were at least more definite 
than those of the pre-Dravidian cults. One religious act in 
particular still bears their mark — pujd, the veneration of 
an idol. To do worship to an image, to water it or scent it 
or hang it with garlands, is quite a different act from a blood- 
sacrifice. Flowers, scents, and the rest may, no doubt, be 
regarded as offerings, but they are attentions rather than 
gifts. Stone or wood, a statue is the symbolic object of a cult in 
that it is cultivated rendered flourishing and prosperous, 
and therefore capable of radiating beneficent influences. The 
negritos who practise such rites are gentle creatures, very 
unlike the Kols with their bloody sacrifices. 

In this religion grossness and ferocity are to be found 
in the gods rather than in man. Most of the deities are 
females, and this accords with the preponderant place held 
by women in matriarchal societies, from the Asianic peoples 
of Cappadocia to the dwellers on the seaboard of the Bay 
of Bengal. The hideous ogresses who still rule in the temples 
of the south-eastern coast of the Deccan perpetuate this 
form of divinity. There is no doubt that Kali the Black 
and Durga the Unapproachable would never have been 
brought into the Brahman pantheon if Dravidian goddesses 
with names ending in -amma had not stood as prototypes. 
It is even to be supposed that Krishna, the very much 
Brahmanized “ black ” demigod, keeps up some connexion 
with the primitive rites of the Dravidians espeeially when that 
mystic bridegroom of pious consciences assumes, and that 
too in the Bhagavadgltd, the aspect of a devouring monster. 

So, then, the dark-skinned Indians were particularly 
alive to the maleficent and fearful attributes of the absolute, 
the numinosum which Rudolf Otto, following Durkheim, 
describes as one of the two faces of the sacred. They not 
only feared the gods, as did some of the contemporaries 
of Epicurus and Lucretius ; they were terrified of them. 
No doubt the caresses lavished on their images tended to 
make them inoffensive. When Hinduism coaxes the destroying 
god by calling him the Propitious or the Benevolent, Siva, 
it is acting in the Dravidian fashion. 
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The gluttonous, grinning goddesses rule the fruitfulness 
of nature. The masculine aspect of that fecundity is repre- 
sented in an impersonal manner by many phallic emblems. 
This is the origin of the fetishism of the linga, so widespread 
in classical India, where, from the beginning, the name 
borne by universal spirit is the Man, Purusha. Here again 
the religion of Siva forms the bridge between Dravidian 
superstitions and orthodoxy, for the swallower assumes the 
character of the great generator ; indeed, the chief contri- 
bution of the Dravidian s to the abstract thought of Hinduism 
might well be the idea which had such a great future before 
it, though foreign to Vedism — that production and destruction 
come from the same principle. 

We know nothing about the amalgam of Sumerian and 
Dravidian ideas which must have reigned in the Indus 
basin before the coming of the Aryans. But through it the 
religions of India arc in part derived from the ancient 
religions of Mesopotamia. Animism, the belief in creation 
by the efficiency of the Word, and the worship of a Mother 
Goddess are very old Asianic and Sumerian convictions, 
and Iranian Ahura and Vedic Varuna are continuations 
of Anu, god of the sky, but also of rain and therefore of 
water, who was worshipped at Sippar and Nippur from the 
beginning of the third millennium b.c. The similarity of 
name between Ahura (Asura in Vedic) and Ashur, the 
eponymous god of Assyria, is striking, and we may add that 
the apsu of the Babylonians is probably equivalent to apas 
(waters) in the Vedas. Many Semitic legends, especially 
Assyro- Babylonian, were brought by the same road into 
the inheritance of India, such as the story of the Deluge, 
which must, in its most eastern form, have united with the 
myth of Manu. Lastly, Chaldaean astrology was also handed 
down to the Hindus. 


II 

THE RELIGION OF THE VEDIC ARYANS AND EARLY 
BRAHMANISM 

The Vedas 

In comparison with the religions of the other races 
of India, the primitive religion of the Aryans is one of which 
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we can have some positive knowledge, for we have abundant 
evidence for it in its various forms. We must remember 
that the Arya, the Indo-Iranian branch of all the peoples which 
speak Indo-European languages, can be studied in their 
Iranian aspect in Avestic literature and in their Indian 
aspect in the Vedas, and that the two series of works show 
very close affinities. 

Here the difficulty lies in the interpretation of the docu- 
ments. The two literatures developed independently, and 
it is rash to draw conclusions from their likenesses about 
the original phase from which both have come. The most 
ancient parts of the Avesta, the Gathas, preach the refor- 
mation of Zoroaster, which was not earlier than the second 
half of the seventh century b.c., and was a reaction against 
the previous cults. Many expressions survive from those 
cults, but only appear in the “ late ” Avesta, which was 
compiled in the second and third centuries of our era, and is 
therefore contaminated by elements a thousand years more 
recent. The Rigveda and Atharvaveda are on the whole more 
ancient than the Gathas of Zoroaster, but they already have 
an Indian, or at least a Punjabi character. And while we have 
much information about the use made by the Brahmans 
of the Vedas, we have very little about the rites practised 
at the time when the hymns were evolved, about 1,000 or 
1,500 years before Christ. 

The document which is earliest in inspiration, although 
it was compiled last of all the Vedas, is the Atharvaveda^ 
a collection of magical formulas. In all probability, the 
original form of the religious act, karman, was a direct 
action by which a man, not yet a priest but the possessor 
of certain forms of words, could by the efficacity of those 
words bend nature to the achievement of his purposes. 
This fundamental conviction was to leave a permanent 
mark, but speculative inquiry would aim at an acquisition, 
prdptiy not the mere satisfaction of curiosity. What the 
Aryans of early India sought to obtain in this way was the 
goods of this world — subsistence, a minimum of well-being, 
even wealth, a full life, not cut off by premature death, 
and male descendants, who alone were qualified to continue 
after the father’s death the offerings which supported the 
the life of their ancestors. Now, protection against evil 
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forces — devils, the hungry dead, plague, human enemies, 
wild beasts — and the provision of descendants are both 
to be secured by direct influence exercised on things. 


Bites and Magic. The Natural Order 

What the formula needs, and all that it needs, to be 
successful is correctness. The Brahman word satyam, which 
is often loosely translated truth ”, simply means ritual 
correctness. This too was to become a permanent element 
in the thought of later times ; truth would be a matter of 
normality and propriety, not of conformity to an object. 
To know “ in the right way ” — ^that was the way to succeed 
in all circumstances. 

The axiom implied in this magic, that the right formula 
is infallible, holds good both for what is in order according 
to nature and for what alters the course of events for the 
benefit of man, as an individual or as a group. In other 
words, formulas {mantra) ensure the normal order of natural 
events, such as the succession of the seasons, the fertility 
of the land, or the fruitfulness of animals, no less than the 
twist given to natural laws by a particular will. Here was 
another factor for all later Indian thought to retain. Nothing 
is effected save by a law in the sense of a norm, the average, 
regular order or the accidental, exceptional order. After- 
wards the name of dharma was given both to natural 
existence and to legislation, to the order of objects and to 
the moral order. The Indo-Iranians had not yet con- 
structed that supreme “ category ” ; they contented them- 
selves with a word to designate the order of constitutive 
principles and of universal stability, the asha of the Iranians, 
the rita of the Vedas ; but they brought about that very 
order, like the order created by a particular will, by 
sacrificial formulas. 


Sacrifice and the Gods 

Rita as the basis and sacrifice {yajna) as the means, and 
the means to that same basis — such was the foundation of 
Aryan beliefs. From the idea that the world subsists by 
sacrifices the greater part of later speculative development 
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sprang. When it was no longer possible to suppose that 
the mere action of an individual man could ensure the 
permanence of fundamental natural conditions, it was 
imagined that rita was the result of sacrifices made by 
certain gods, or by all the gods. It was even conceived that 
the world is a sacrifice. The Vedas, in the strict sense, 
stop short of this point. The authors of the hymns, less 
exclusively and crudely magical than those of the 
Atharvaveda^ thought it advantageous to utter the praises 
of the gods in order to obtain from their favour the realiza- 
tion of human purposes ; instead of themselves producing 
the desired phenomena, they left it to a wished god ” 
{ishta devatd) to satisfy their desires. Ritual correctness 
influences the gods, and influences things through the 
intervention of the gods. 

This was not such a great change as one may suppose, 
for the gods are natural forces, most of them barely 
anthropomorphized. Although the theory that the Vedic 
pantheon had its origin in philological circumstances has 
been pressed too far, it is certain that a numen implies for 
a certain group of facts a nomen, A type exists when a word 
is found to give the data of experience a sign and an 
expression, which soon become their essence. 

Rita never becomes a mere arbitrary institution, the work 
of a god. The gods themselves, entrusted with maintaining 
it in the universe, are only its keepers (gopa), as a herdsman 
has charge of his herd. This task falls on Mitra and Varuna. 
These two brothers, the first sanctioning contracts and 
ruling the friendships of men and the second governing the 
revolutions of the heavens and bearing witness to all actions, 
predominate over the earliest Indian reflection on the 
cosmic order, the social order, and their relations. The 
mainly “ formal ” character of their function makes them 
the most typical gods of India, which in every age, as we 
shall see, is inclined to define objectivity by correctness of 
operation, by canons of right practice. The other gods are 
merely personifications, often pale and abstract, of natural 
phenomena or instruments of worship. 

Perhaps we should say, not ‘‘ or ”, but “ and ”. The 
naturalistic explanation of former times and the ritualistic 
explanation, more recent in Europe but classical in native 
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Brahmanism, might be interpreted more profoundly as 
systematized aspects of a single reality. Agni is the sacrificial 
fire as well as the element fire, Parjanya is the art of rain- 
making as well as the rain itself. Ushas is the delicate 
charm which drives away darkness and restores the light 
as well as the delicate dawn. Soma is the moon and also 
the sacrificial drink, for the moon, emptying and refilling 
without end, shows itself to be a cup of immortality. With 
regard to this we should note that in the Indian view an 
object is a force, and being is thought of only in reference to 
action ; it is important to observe this principle in operation 
at the very beginning of Indian thought. 

In a domain where the spirit of system has given proof 
of its vanity we shall beware of believing in the value of one 
single explanation. Not all the gods in the Vedic pantheon 
are of this part natural, part ritual character. Underneath 
them we find the more ancient pair, common to the whole 
Indo-European stock of beliefs, of the Sky Father and the 
Earth Mother. Characteristic of the narrower range of 
Indo-Iranian beliefs is the honour paid to light in its various 
aspects. The gods (deva) are properly beings of light, shining 
or heavenly, and it was by an accident of history that the 
dev of the Avesta became anti-gods or demons. In 
sectarian and even Buddhist forms, a cult of the Sun 
continues all through religious development. In part it is 
derived from Vishnu in the Vedas ; his Three Steps 
symbolize his conquest of the three w^orlds. If we look for 
other sources, we may remember Savitri, the vivifying 
power of the sun’s heat, and Pushan, the stimulant which 
causes plants and cattle to grow. Mitra himself is an aspect 
of Surya, the sun. 

By the side of the metaphysical and moral god, Varuna, 
and the ritual god, Agni, the Vedas give a very great place 
to another deity, Indra, The books make these three figures, 
in turn or simultaneously, the very prototype of godhead. 
The storm which fertilizes the earth by pouring water on it, 
according to the myth of the liberation of the clouds in the 
form of cows, and blasts the demons which oppose that 
fertilization, is simply the aspect of Indra as a natural 
force. He, and he alone, has a very concrete human 
character ; he stands for the Aryan in his victorious war with 



ORIGINS 127 

Dasyu, the dark-skinned first occupant of the country, who 
is symbolized by the demon Vritra. Force is his essence, 
and if, like all the gods, he owes his continued existence 
to ambrosia, he consumes it like a drunkard and glutton. 
Having won his celestial rank by his exploits, he has the air 
of a deified hero. Moreover, his connexion with the company 
of the gods is always uncertain ; sometimes he is the son 
of Dyaus, and sometimes of Tvashtar. From the fact that 
he is invoked with Vanina as a witness of the treaty struck 
by the people of Mitanni in northern Mesopotamia (1400 b.c.), 
we may wonder if he is not more ancient than the arrival of 
the Aryans in India. Indeed, he is known to the Iranians, 
but, doubtless under the influence of the moral side of 
Zoroastrianism, he is placed among the demons, cither 
because he is a deva or on account of certain unedifying 
passages in his story. None the less, he is the most Indian 
of all the gods. He is advised by Vishnu, the god of sacrifice, 
and combines with him in a dyarchy which is an anticipation 
of that of the Brahman and the Kshatriya. 

Gods of secondary or still lower importance are numerous. 
Mitra and Varuna, coupled under the name of Adityas, 
are sons of Aditi, the Unlimited, the Indian form of the 
Great Goddess of Asia Minor. The Asvins, or Horsemen, 
also called the Nasatyas, are the Indian Dioscuri. Rudra, 
the Roarer, personifies all that cattle-owners fear — storm 
and plague. His sons are the Maruts, the hurricanes which 
descend from the mountains where he dwells. Since the 
protection of the living depends on him, he is supposed to 
have remedies for the pests which he lets loose. So Rudra 
is a first sketch of the destroyer whom men afterwards, to 
conciliate him, called the Propitious, Siva. 

In the composition of the Indian pantheon abstract 
reflection can be seen at work in two opposite directions. 
We have seen how the pre-Indian gods Mitra and Varuna 
are concerned with contracts and the maintenance of order 
respectively ; the latter watches in particular over the oath. 
Aryaman presides over marriage. In contrast to these old 
deities, others, already more Brahmanic than Vedic, are mere 
personified abstractions — Sraddha, Faith ; Manyu, Anger ; 
Prajapati, the Lord of Creatures. 
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The Exegesis of the Vedas 

The confusion which we see, the different strata of 
religious life at which we guess, give the present-day reader 
of the Rigveda the impression of many serious discrepancies. 
But it has taken more than a century of Indian studies for 
these evidences to become manifest. The master-keys with 
which it was attempted to force the secret of the text were 
systems of etymology, language-study, mythology, or 
ritualism, and from Colebrooke to Bergaigne hardly anyone 
questioned that the content of the text was a systematic 
whole. L. Renou’s objective examination in Les Maitres 
de la philologie vMiqite (Paris, 1928) gives an excellent account 
of the way in which exegesis, for a long time dogmatic, 
has advanced towards conclusions which are not sceptical, 
but relativistic. The mythology of the Rigveda, according 
to Winternitz,^ is in a state of growth, and so is the text 
itself. Nothing could be more artificial than the arrangement 
of the most ancient part (books ii to vii), where the hymns 
are grouped according to the god praised and the number of 
lines. The later parts, the first and tenth books, border on 
the literature of the Brahmanas. No doubt when a collection 
(samhitd) was put together by arranging already existing 
stanzas there were many interpolations. The stanzas them- 
selves were already a mass of inconsistencies, some aiming 
at flattering a god or toadying to princes, others being 
used to accompany a sacrifice or a funeral, and yet others 
giving a dramatic dialogue or a philosophic reflection. 
Between the expositions of priestly ritualism, like those of 
the earliest Brahmanas (of the sixth century b.c., for 
example) and the not merely Aryan but Indo-European 
inspiration (the Germans unjustifiably call it Indo-Germanic) 
of other hymns, we may reasonably place an interval of 
a thousand years. We must not, therefore, be surprised to 
find elements which are not Indian because they are pre- 
Indian side by side with others which are not only Indian 
but Hindu, that is, which already show a mixture of Aryan 
and aboriginal ideas. 

Then we shall see why those who have specialized in the 
Veda from the beginning of historical times onwards have 
1 CCIiXXXVni, vol. i, p. 66. 
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failed to understand it. The explanations given by the 
earliest commentator, Yaska, about 500 b.c., are far from 
being concordant, and his collection of etymologies, the 
Nirukta, is hardly less disappointing, valuable as it is. But 
it gives more information than the paraphrase of Sayana, 
who wrote in the fourteenth century. What was already 
lacking in the sixth century b.c. was the prose commentary 
with which the singers, like the singers of the Avestic Gathas, 
used to accompany their recitation of the hymns. Moreover, 
the Brahman pundits looked in these books, which for the 
greater part they did not understand, for what they wanted 
to find there, namely hymns which could be used for their 
own sacrificial methods. In exactly the same way in China, 
Confucian tradition has been only too successful in trans- 
forming the love-songs of the Book of Verses into a treatise 
on morals and politics. In any case, it is obvious that the 
priestly scholasticism which already permeated the hymns 
encouraged the Brahmans in the illusion that their own 
scholasticism was a continuation of the same work. 

Besides, mystery added to the prestige of the ancient 
poetry. Although lists of family traditions indicated, if 
not the actual authors of the hymns, at least their human 
origin, a metaphysical interpretation of the Veda became 
established as the immovable basis of Brahmanism. The 
hymns, according to the orthodox view, have an absolute 
reality, like the ideas in Plato. They are truer than empirical 
reality, they exist for ever and contain the secret not only 
of all wisdom but of all existence. They constitute a 
revelation, and a revelation by sound, which can be heard 
{^ruti ) ; to indicate exactly how far they have objectivity, 
they are said to have been seen ” by the first inspired 
bards, who, accordingly, are called rishis, the “ seers ” of 
the hymns. 


The Brahmanic Cult 

In the magic of the Atharvaveda and the verses of the 
Rigveda we have the whole of the origins of the Aryan 
religion of India. All that Brahmanism afterwards claimed 
to be was the inheritance of the Vedic tradition ; certainly 
it was the exploitation of it, and exploitation by the priestly 
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caste which came into being after the age of the Rigveda. 
It is an anachronism to regard the Veda from the Brahman 
point of view only, but that anachronism is the corner-stone 
of orthodoxy from the beginnings of history to our own 
time. The arrangement of the hymns in samhitds represents 
the first manifestation of Brahmanism. Other manifestations, 
akin to the first, were the development of the two supple- 
mentary Vedas, the Chants {sdman) and the Sacrificial 
Formulas (yajics). The Chants are almost all stanzas of 
the RigvedUy sung to music. The Sacrificial Formulas are 
shown to be much later than the Chants by the fact that 
they are written in prose, with or without a commentary 
(the White or Black Yajurveda). It was considered 
necessary to have as many collections of texts as there were 
priests in the sacrificial practice of the Brahmanas ; the 
rij is recited by the hotar, the sdman chanted by the udgdiar^ 
the prayer of the yajus muttered by the adhvaryu. 

The Brahmanic conception of sacrifice, which thus 
governs the way in which the Vedas are presented, is at once 
systematic and realistic. 

It revels in abstraction. To speak in concrete terms, 
we should say that the magical operation of sacrifice creates 
or preserves the world. The authors of the Brahmanas 
prefer a different language : the universe is a sacrifice. 
There is a cosmic giant, the Lord of Creatures, Prajapati, 
or the Man, Purusha, and the parts of the world are his 
members. Ever afterwards India would call the parts of 
a whole its members, anga, for everything that is consists 
of the members of the macrocosm. Prajapati is at once the 
sacrificer and the thing sacrificed. So this demiurge, so 
different from the Vedic gods, is equivalent to the personifica- 
tion of sacrifice. 

Existences are classified in several strata of reality, which 
correspond to the senses and the intellect, so far as the 
microcosm is concerned, to the elements, to the Vedas, to 
the Vedic metres, to the principal gods, and so on. In each 
of the lists thus formed, any two principles stand in the 
same relation to each other as two principles in another list. 
This kind of intelligibility, based on analogies and orders 
of dignity, is both an ancient and a permanent feature of 
Indian thought. Any fact symbolizes a number of other 
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facts, and all facts are at the same time governed by the 
act of sacrifice. 

Brahmanic realism is like that which has been noted 
among many peoples described as “ primitive It implies 
that abstractions, like Prajapati, have an objective existence, 
reigning over the whole universe or part of it. There are 
sounds which give birth to things — those of the ritual formula. 
Brahman, those of the voice, Vach, those of the breath. 
Prana, three terms whose meanings partly overlap. There 
are forms which are creative — gestures and drawings which 
have magical efficacy. By imposing names and forms on a 
chaos, Prajapati, like the Demiurge of the Tima^oSy intro- 
duces order and establishes the specific nature of beings. 
Thought, an operation of manas (the empirical mind and 
foundation of the five senses), is not a subjective double 
of the macrocosm, an accidentally individual disposition 
of representations ; it is a reality, not spiritual but vital, 
capable of going past the limits of the body by the sensorial 
orifices and wandering outside. Dreams, death, and the 
efficacity of wishes or purposes prove it. 

The cosmic forces are catalogued by a kind of religious 
physical science, which is at once crude and subtle. They 
are impersonal like those just mentioned — ritual formula, 
voice, breath, thought. Men have a share in them, but they 
go from nature to man as well as from man to nature. In 
the latter case they are set in motion by the magical operation, 
but in the former they have a cosmogonic value. The chief 
of them are the following. Mahas and anu are largeness and 
smallness, growth and restriction. Guna is the characteristic 
quality of a being ; in the strict sense, it is kind, variety. 
Then there are various aspects, consequences, or conditions 
of life — asu, the vital breath ; dyuSy both age and the normal 
length of life, the vital quantity imparted to each being ; 
anna, food as a means of subsistence. Tanu, a sort of 
humbler duplicate of the concept of dtman, which was to 
become so very important, is the self of each individual, 
and even of each thing, in both its material aspect (body) 
and its intelligible aspect (mind, essence). Satya is the 
truth of the real, the conformity of an individual to its type 
(an abstract extension of the primitive meaning of “ ritual 
correctness ”). The list includes principles endowed with 
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partial expansivity, which, emanating from a centre, which 
may be the sun or a human energy, propagate as it were 
their vibrations through the whole extent of the dkd^a, 
the universal environment and condition of all movement. 
Such are tejas, the cutting, the piercing of a ray of light ; 
varchaSf luminous energy ; bhrdjas^ brilliance ; sri, splendour, 
beauty, power and glory ; ojas, energy. The neuter gender 
of many of these nouns shows that the principles which they 
designate are impersonal. We must add enas and dgas^ 
crime and transgression, evil as a wrongful action, but also 
as the calamity which results from it ; pdpa, misfortune 
ensuing from sin ; punya, its converse, advantage ensuing 
from merit. The idea of activity is implied in these concepts, 
which are summed up in the notion of karman. This word, 
properly meaning “ rite ”, covers every activity from sorcery 
{ydtUy mdyd) to the moral action, magical power and virtue 
being the two poles of religious activity. So the idea of 
karman is very wide, being at once very primitive and very 
capable of refinements, which in time to come would give 
expression to a reflection and a moral life, at first less gross 
and later more and more highly developed. But the notion 
of activity would keep some of its primitive characteristics, 
even if they were not properly understood. For example, 
asceticism {tapas), the superior acting of the man who has 
risen beyond action, properly means and originally meant 
“ heating ”, the warmth which makes the demiurge sweat 
as he fashions beings or that which hatches the cosmic 
egg in the old myths. 

Dharman, karman^ brahman, and presently dtman stand 
in the front rank among these original classes, almost 
categories, distinguished by Indian thought. They all have 
neuter names, which will not produce masculine terms till 
later. They are all anonymous forces, of which existences 
are only the result. Schopenhauer shows a very keen under- 
standing of the Indian mind when he says that in this domain, 
contrary to what happens in the classical antiquity of the 
West, esse sequitur operari. The rite being the origin of 
all speculation, action always stands at the beginning. These 
are the effective bases of philosophic reflection ; they lie 
in a metaphysical theory of the rite much more than in a 
somewhat arbitrary mythology. 
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Metaphysical Mythology 

Why arbitrary ? Because most of the myths were made 
up in order to justify fanciful etymologies by which the 
theorists of sacrifice fathered their own lucubrations on the 
Vedic hymns. While abstraction, scholastic classification, 
and realism in respect of the forces connected with worship 
appear as the things which make up Brahmanism, there are 
signs of a variety of traditions and great vagueness in the 
legends. Take, for instance, the cosmogonic stories, the 
first specimens of which appear in the late tenth book of the 
Rigveda. The first being was a golden egg (hiranyagarbha), 
floating on the waters. From it came the vital breath of 
the gods (x, 121). But where would the waters and the 
egg come from ? Then we are told that the universal 
demiurge, Visvakarman, has his foot and his foothold every- 
where, it being understood thereby that the world is in him, 
not he in the world (x, 81). Generation began neither with 
being nor with not-being, but with the One, which was at 
once single and unity. This principle breathed without 
breath (x, 129), for its life required nothing outside itself. 
Like a germ in the void, it came to birth by the heat of its 
own tapas. Then it desired, and that desire was the germ of 
thought. Since the gods came after that first creation, 
nobody will ever describe the creative power, and even if there 
is some transcendent being who presided over this creation, 
does he know it himself? 

The famous passage which I have thus summarized is 
alike contradicted and corroborated by similar passages in 
the Brahmanas. The Satapatha first says that thought, 
which was neither being nor not-being, existed, and, wishing 
to become an dtman, heated itself with that object, and so 
on (x, 5, 3, 1) ; and then that in the beginning there were 
the waters, and that they warmed themselves in order to 
produce the golden egg from which after a year, the beginning 
of time, Prajapati was born (x, 16, 1). Further on the same 
work brings in a Brahman, by name Svayambhu (which we 
may translate into Latin as in se and catesa sui), who creates 
by sacrificing himself (xiii, 7, 1). The Taittinya Brdhmana 
sets forth that the world, not yet being, thought “ I wish 
to be and, heating itself, produced all things (ii, 2, 9, 1). 
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The corresponding Upanishad likewise holds that from 
not-being being proceeded, and made itself dtman (ii, 7). 
The very ancient Brihaddranyaka Upanishad already places 
at the beginning of everything an dtman, which says to 
itself “ I am ”, and is at first frightened and then bored by 
its solitude and therefore splits into a first pair (i, 4). It 
would be idle to seek for consistency in these gropings of 
philosophic explanation, when systematization reaches its 
height in the dogmatism of sacrifice. 

It is in the course of the Upanishads, not in the 
Brahmanas, that philosophic explanation becomes 
systematic, gradually shedding the character of myth and 
flowing into the moulds the sacrificial dogmatism. Two 
conditions led to this result. Thought became freer, less 
dependent on the interpretation of ritual formalism ; and 
the entirely new idea arose that meditation is a substitute 
for worship, and even an act more efficacious than the rite 
itself. This was a decisive turning-point in religious develop- 
ment. On the practice of rites there was superimposed a 
desire to understand the conditions of existence. The true 
and most operative sacrifice is to know, for it is by under- 
standing more than by formulas that evil as well as error is 
eliminated. Knowledge (jndna) tends to take the place 
of sacrifice {yajna). In this overturning of values karman, 
action, lost none of its dignity. It merely took on a different 
meaning ; it came less and less to mean a rite and more 
and more to mean acting in general, of which knowing is 
only one kind. Everything was ready for the advent of 
Buddhism. 

This intellectual revolution was effected, and justified, 
by the equation of brahman to dtman, magnificently 
expounded in the Upanishads. To have set up as their 
watchword, among many others — Vach, Prana, Akasa — 
brahman, the Vedic Word, and to have made it the absolute, 
was the final achievement of the Brahmanas and the-triumph 
of the Brahmans. We must bear in mind that that entity, 
brahman, represented the essence of the Brahman caste, 
as kshatram did that of the Kshatriya caste. To raise that 
brahman to an absolute was to give a metaphysical justifica- 
tion to the necessary, eternal supremacy of the priesthood, 
the sole performer of the religious operations which preserve 
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the cosmic order and the sole heir of Vedic knowledge (which 
was the same thing). I do not mean to suggest that to 
identify dim an with brahman was to depose that brahman 
and substitute a different absolute. If that had been so, 
the Upanishads, instead of being the great sacred texts, 
would have been heterodox. But the truth of the Upanishads 
was certainly regarded as being of a different order from that 
of the Brahmanas, since it was considered to be secret, 
esoteric. According to that truth, every individual in 
principle partakes of brahman, and therefore has the absolute 
in himself. It reveals to every mind that the great cosmic 
god, by whom the gods of the Veda were as it were eclipsed, 
is consubstantial and identical with itself. ‘‘ Tat tvam asi — 
Thou art that absolute ! ” The dtman of each man is his 
self and at the same time his vital breath, but it exists only 
by participation in a universal life which also has its self. 
Except in size, if one may say so (although there are no 
degrees in the absolute), dtman is identical in the macrocosm 
and in the microcosm. A sort of pantheism, modified, 
indeed, by many limitations, became established in men’s 
beliefs — a pantheism which to a remarkable extent lost 
sight of Vedic tradition and even of sacrificial dogma, a 
pantheism emancipated from the obsession of caste and 
apparently ascribing the same essence to all souls alike. 


The Future Life 

This meant a complete revolution in eschatological 
beliefs. All that the Rigveda wanted was that the pious 
man should live out his full life without premature death. 
After life the dead were received into abodes which were too 
indeterminate to be called either heavens or hells. The 
Brahmanas, and, so far as they are continuations of them, 
the Upanishads, attempt a number of solutions of the 
problems of the next world. Sometimes the components 
of a human individuality go, after death, each to its natural 
place. Sometimes souls, with a subtle part of their body, 
travel across various regions of the world along routes 
strictly laid down according to the manner in which life 
has been lived on earth. But by the side of these theories 
of destiny, which indicate deWte “ ways ” (gati), we 
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find other solutions, which are simpler and more straight- 
forward. A funeral rite feeds the ghost and prevents it from 
dying again or dissolving. Just as the offering of soma 
maintains the life of the gods, certain offerings secure for the 
dead “ non-re-death ” {a-mrita), an expression which should 
not be translated as “ immortality ”, for the cult must be 
kept up for ever if the deceased are to continue to exist. 
The precariousness of this ritualistic solution contributed 
to the prestige of the purely metaphysical solution contem- 
plated by the Upanishads. The sacrifice which is knowledge 
not only delivers the soul from error and sin ; it reveals to 
it its true nature, its permanent, indissoluble consub- 
stantiality with the absolute. It gives infinitely more than 
a means of prolonging existence in the next world ; it causes 
each one of us to discover and experience, as Spinoza says, 
that we are eternal. This solution overshoots its mark, 
it is true, for it ignores the problem. Instead of securing 
that a man shall have a fate appropriate to the moral value 
of his actions, it transfigures his existence in proclaiming 
his identity with the absolute. All his ^uman error is to 
think that he is a man, when he is a godj It is an immoral 
solution, for the rogue is dtman as much as the saint ; or 
rather one still has to explain why, if at bottom we are the 
absolute, the relative, evil and illusion, exists. One might 
say that Brahmanic thought became too expert in a certain 
kind of dialectics in its efforts to adapt the hymns to the 
requirements of sacrificial methods, and therefore leapt too 
fast, in its advance from the Brahmanas to the Upanishads, 
towards the most abstract ontology. A revision of the 
postulates on which these views were based, a loss of interest 
in being and a curiosity about becoming, and above all a 
turn of the helm which directed thought towards moral 
realities, were the correctives brought to bear on Brahmanic 
theory by the heterodox sects of the sixth century before 
Christ. 



CHAPTER II 


Early Jainism and Buddhism 

I 

their common conditions 

'' I^HE attitudes taken by the heterodox sects, Jain and 
^ Buddhist, were partly a result of the development of 
Brahmanic thought, and partly a reaction against that 
thought in the form which we have seen it about to assume. 
But they were also the result of very different conditions, 
in which history and geography had a share. 

Zoroaster’s reform of the religion of Iran was in all 
probability one influence. That reformation replaced the 
old ritualism by a moral effort to struggle against error 
and darkness, to attain purity in the worship of a god very 
like the wise Varuna, who was adored in the days before 
the Indians and Iranians separated. Here there was a 
metaphysical simplification of religion, comparable to that 
made by Brahmanic thought in creating the conception of 
brahman-dtman, but with a fighting zeal of moral propaganda 
added. The reformation enjoyed special advantages because 
it went together with the unification of Iran under the 
Achaemenids. It is true that its triumph was not complete 
in the country of its origin, but that very fact encouraged 
it to spread into neighbouring lands, Central Asia and the 
borders of India. 

Then Jainism and Buddhism arose, one a little before the 
other, and they developed in the same regions, favoured 
by the same circumstances, in an environment only slightly 
Aryanized and still less Brahmanized. The evolution of 
Brahmanism, the phases of which we have briefly surveyed, 
at least in their scriptural aspect, took place during the 
conquest of Hindustan by the Aryans, from their arrival in 
the Punjab to the time when they reached the Bay of Bengal. 
The beliefs expressed in the Rigveda were perhaps those of 
a people living on the fringes of Iran. The Samhitas of the 
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hymns must have been put together in the Punjab, The 
Brahmanas were the work of priests to whom the upper 
Ganges and the Yamuna were as familiar as the affluents of 
the Indus. But the holy land of the heterodox seets lies 
north of the lower half of the Ganges basin. If the first 
Jains and Buddhists showed little attachment to Vedic 
tradition and were very independent of priestly control, it 
was not because they w’^ere such free-thinkers as might be 
supposed, but doubtless because they were not yet to any 
great extent incorporated in the orthodox organization of 
society. In those districts, the Aryanization of which was 
still very incomplete, the noble caste probably had more 
influence than that of the Brahmans ; and as it happens 
both Buddha and Jina were of princely, not priestly family. 

The two new sects had in common a belief which was to 
direct religious life on to paths hitherto unforeseeable and to 
stamp Indian philosophy wdth a meaning which would 
distinguish it from every other philosophy. That was the 
belief in transmigration. 


Transmigration 

In works dealing with this belief samsdra is usually 
confused with metempsychosis, as if the Indian theory of 
transmigration were simply one of destiny. If this were so, 
the notion of sarnsdra would be Brahmanic and would be 
entirely derived from the eschatological theories of the 
Brahmanas and the two earliest Upanishads, which are 
probably pre-Buddhist, the Brihaddranyaka and the 
Chhdndogya. Already in these works the fate of an individual 
depends not so much on what he has been as on what he has 
done, “ By good action one becomes good and by bad action 
bad ” {Brih, iii, 2, 18). And the deed depends on the wish 
(iv, 4, 5). The Brahmanic notion of ftarmari takes, in a fashion, 
the first steps towards the Buddhist idea of transmigration, 
but it does not advance further. 

What is new in the first heterodox teachings is that 
even in this life, and if one considers this life alone, man 
is plunged in a torrent of relativity in which he is in great 
danger of going down. This idea, which is common to Jina 
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and Buddha, is very strongly emphasized in Jain teaching. 
As ardently as the first Christians expected the imminent 
end of the world, the Gangetic sects of the sixth century 
declared the instability of the human condition and the 
misery of existence. The soul sinks in the universal flux like 
a boat which has shipped water ; its destiny is to be carried 
along by the current not only without stopping but without 
belonging to itself. It is not, it becomes, and because it 
becomes and thinks that it is, it suffers. Not to belong to 
oneself is slavery. Suffering is equivalent to servitude. 
The Greek idea corresponding to Indian transmigration 
is not so much metempsychosis or palingenesis as the Ildvra pet 
of Heracleitos. 

Sanisdra docs not mean births and deaths without end, 
but “ flowing with ”, passing through a series of states. 
This rotation or whirling tyrannizes over the present no less 
than the future and the past. 

Whence comes this belief in a universal flux ? From 
some Malayo-Polynesian or Sumcro-Dravidian myth ? 
Possibly.^ It does not fit at all well into the ideas of classical 
Indian orthodoxy or even of the heterodoxy which preaches 
it. Devices had to be used to adapt it to the ontology of 
brahman-dtrnan^ which it contradicts, to the Buddhist theory 
of the act, which requires a soul sufficiently stable to trans- 
migrate, and to the pluralistic substantialism of the Jains. 
Yet it very soon established itself in men’s minds, aijd 
in almost all men’s minds, although it brought with it 
a pessimistic conception of life. The history of mankind 
has seen other circumstances in which collective despair 
has produced immense upheavals. Perhaps societies, like 
individuals, are more accessible to negative suggestions, 
to suggestions of impotence, than to suggestions of courage 
in combined effort. Without doubt social causes of which 
we know nothing contributed to planting the idea of samsdra 
in the Aryan world, although it was incompatible with the 
optimism implied in the establishment of the Brahmanic 
cult, which offered satisfaction of all human needs. One 

^ The Semitic legends of the Flood reached the peoples of India and were 
merged with the tradition about Manu. One may also quote myths of 
Oceania ; many of the Polynesian islanders have l)elieved that the dead set 
out over the sea towards the sun or moon for travel or residence among the 
stars, with which one may compare the ** Ways ” {gati) of the Upanishads, 
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may seek the cause in the frequence of invasions, in the 
long wars of the Aryans with the previous occupants of the 
country, or in the instability of the kingdoms. Or it may 
have been the support which the new beliefs offered to the 
ambition of new monarchies, in denying the validity of the 
caste system and tradition. For these implied a fundamental 
conservativism of the social order and an immovable 
permanence of cosmic reality, both maintained by one 
same rita ; and both are denied by the theory of the fleeting 
and ineonsistent character of the universe preached by 
Buddhism. 


The New Notion of the Act 

The power of expansion of the new beliefs lay, no doubt, 
in the moral renovation which they preached. Not only do 
Jains and Buddhists disregard the gods of the Veda ; the 
contempt which they proclaim for every kind of cult and 
rite enables one to judge how little the circles in which they 
first preached were Brahmanized. Karman, to them, does 
not mean the religious operation, but the transmigration- 
producing activity which steeps us in relativity and misery. 
Instead of karman providing for our needs, it plunges us in 
boundless suffering, it creates our slavery. It prevents our 
ever being what by right we are, what we should be if we were 
preserved from its evil effects. But the tragedy of the situation 
is that this karman is not an external fate, but our very life. 
Our present state expresses and continues our past, as it 
binds and governs our future. Birth and death are com- 
paratively unimportant episodes in the course of that contin- 
uous existence, that vital urge ” which would be freed only 
if it gave up being an urge or a life. Here the heterodox 
view agrees with the Brihaddranyaka Upanishad ; all evil 
comes from desire, and men bear the burden of their will 
to live. 


The Aspiration to Deliverance 

The preaching which gradually converted the minds 
of men in the sixth century thus incited them, not to secure 
a comfortable life by religious means, like Brahmanism, 
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nor to rely on the abvsolute, like the esoteric doctrines, but 
to make their salvation. Henceforward the aim would be 
to untie the bonds of existence, to break out of the dungeon 
of passion or illusion, to escape from oneself and so from 
one’s necessary suffering. Just as in other times and places 
man has regarded himself as being made through and through 
of the mud of sin, so he here regards himself as the author of 
his own misery and anxiously aspires to release from it. He 
wants deliverance alone, and he wants it beyond good 
and evil, which, both for the same reason, enslave him. 
For good deeds lead to transitory advantages and bad to 
transitory punishments ; fundamentally the former are not 
worth more than the latter, since, being deeds, they bring 
retribution after them. Liberation is obtained only by 
removing oneself from the necessity of later retribution, that 
is by ceasing to act. The way of salvation must, therefore, 
be sought outside morals and outside the current religion, 
outside the metaphysical pursuit of the absolute. All the 
more, then, is it opposed to the pursuit of interest. Deliverance 
{moksha) excludes dharma and artha. It requires an effort 
against the normal conditions of existence, an effort towards 
a transcendent end. Jains and Buddhists, as fanatical 
seekers after moksha, are from the point of view of nature 
or society pessimists, preachers of despair ; from the point 
of view of possible liberation, they are optimists and 
enthusiasts. Their kingdom is not of this world ; it is not 
of any world. As a result of their passionate preaching 
philosophies and religions came to lose all interest in this 
world. 

One might suppose that all thought would be thereby 
condemned in principle, in favour of some blind asceticism. 
Just the opposite happened. Buddhism, in particular, 
condemns asceticism for the sake of asceticism, and allows 
it value only as a preliminary training. All the hope of the 
innovators is founded on knowledge ; it alone can win 
salvation. This knowledge must examine the conditions 
of existence, and therefore of misery, in order to undo the 
tangle of them and so liberate men. That is why heterodoxy, 
like the Reformation at the dawn of modern times in the 
West, gave an immense stimulus to philosophic inquiry 
and to what is called in Germany Erlebnis, the attempt 
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to try new and sometimes barely conceivable experiences. 
Boldness in theorizing would tend to be touched with the 
fever of mystic ambition, but knowledge would always be 
regarded as the key to salvation. One cannot exaggerate 
the importance of this intellectualistic postulate in reference 
to the later thought of India. 

The Influence of Yoga and the Sophists 

The rapid success of the Jains and Buddhists is to some 
extent explained by the likeness of the morals and opinions 
which they professed to those of two types of men which 
were very active on the fringes of Brahmanism from the 
earliest historical times — the Yogins and the sophists. 
In both Jina and Buddha ascetic preparation for the under- 
standing which brings salvation was copied from the methods 
of Yoga. At the same time the sophists, attacking the dog- 
matism of the Brahmans by their denials and their sarcasms, 
facilitated the advent of new dogmatisms, and the method 
of reasoning used by the preachers of both sects would be 
for many centuries a mere copy of that of the sophists. 

The original Yoga is an askesis which aims at mastering 
organic life and endowing it with supernatural powers. 
By stubborn opposition to the normal conditions of life, 
the mind ceases to be the servant of the physiological functions 
and makes itself their master ; it concentrates itself, and so 
withdraws itself from natural vicissitudes. The discipline con- 
sists in governing the body by regulation of the motions of 
breathing ; the efficacity of this practice is to some extent 
confirmed by modern psycho-physiology, but it was chiefly 
inspired by a tacit definition of life as breath {prana). In the 
end this gymnastic, prolonged by spiritual concentration, con- 
quers the instincts, destroys, with desire, all capacity of 
enjoyment and suffering, and gives thought such a mastery 
that it can move through space, go back into the past, 
anticipate the future, and effect marvellous transformations 
of things and men. Herein Yoga is akin to Chinese 
Taoism, Shamanism, and many half-speculative, half- 
magical practices of an ascetic, mystic nature, which still 
survive. All Indian thought was deeply affected by the 
tremendous influence of the Yogins, who by their output 
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of energy and the savage austerity of their manners achieved 
a sort of religious ardour very unlike the attitude of the 
priesthood. Yoga supplied the whole of India with the 
example of a practical method, and the heterodox sects 
of the sixth century in particular with the prototype of an 
obstinate will aiming at the liberation of the mind. 

The sophists of India, like those of Greece and China 
in the same period, were wandering dialecticians, who sold 
their advice to private men and princes. While they attacked 
the traditional religion, they had no belief in the authority 
of moral rules. They revealed and exploited the relativity 
of things and of opinions, and they excelled at arguing for 
and against a case with equal skill. Some were merely 
rhetors ; others were the ancestors of the logicians ; others 
had metaphysical dogmas of a materialistic cast, such as 
the Lokayatas, who, admitting nothing but what can be 
perceived, held the world of experience to be an absolute 
reality, and those who, making their belly their god, called 
themselves Gorgers (Chdrvdkas). They did not all present 
themselves as sceptics, but even those who proclaimed some 
things to be certain adopted the name of Deniers (Ndstikas), 
like the sceptics, in that they despised and scoffed at virtue 
and piety. 

In very different times and places it has been possible 
for a most simple-minded person to be a great saint, and 
many Yogins were ignorant and dull. The sophist, on the 
other hand, was marked by critical agility. Jains and 
Buddhists were at once Yogins and sophists, in that they 
combined asceticism with dialectics. Against the Yogins 
they maintained that complete self-mastery is not an end 
but a means ; against the sophists they held that there 
is a dharma which holds good for all mankind. But this 
dharma is different from that of the Brahmanic castes in 
that it does not consecrate rigid distinctions between men, 
and instead of aiming at governing life according to the 
world it aims at deliverance. The new sects were to take 
their stand midway between the anarchic individualism 
of the Yogins and sophists, who had broken away from the 
social organization and poured scorn on all order of dignity, 
and the orthodox regimentation of the different strata of the 
people in hereditary ways of life. They would found orders, 
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which could only be entered on abandoning Brahmanic 
society, but which offered favourable conditions for the 
pursuit of salvation. 


II 

JAINISM 

I have referred above to the discussions regarding the 
time at which one should place the founder of Jainism. His 
death has been assigned to different dates between 545 and 
467 B.C., so that it is doubtful whether he lived in the sixth 
or the fifth century. It is almost certain that he lived chiefly 
in the sixth century, even if, though older than Buddha, he 
died some years after him. For another reason, too, Jainism 
represents a current of ideas characteristic of the sixth 
century : its origins are in part several generations earlier 
than the time of Mahavira. 

The Nirgranihas. Jina 

The most ancient name of the sect is Nirgrantha, a body 
of “ tieless ” men, emaneipated from the bonds of karman. 
Their tradition goes back to one Parsva, who is supposed 
to have died 230 years before Mahavira, and whose school 
is marked by special features of its own. A man must observe 
four “ vows ” — not to kill {ahimsd), to speak truth {sunrita)^ 
not to steal (asteya), and to be chaste {brahmacharya). This 
pure life is possible, for our acts do not depend on a destiny 
within our own nature (the doctrine of the Svabhavavadins), 
nor on an external, arbitrary fate (the doctrine of the 
Niyativ^ins), but are the result of our moral autonomy. 
Such distinctions show that there was in the seventh century, 
and perhaps before, a philosophic reflection independent 
of religion and already concerned with the problem of action. 

The Nirgrantha, to whom the epithets of Great Hero 
and Victorious — Mahavira, Jina — ^were to be particularly 
applied, and who as such would be regarded by posterity 
as the chief champion of the sect, was named Vardhamana 
and belonged to the Jnatrikas (Jnatriputra), a Kshatriya 
clan of Kundapura, near Vaisali, north of Patna. His 
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father, Siddhartha, who bore the title of Raja, had married 
Trisala, the sister of the Raja of the Lichchhavis. His family 
observed the rules of Parsva. He married, had a daughter, 
and then, since his elder brother, Nandivardhana, assumed 
the command of the clan, became a begging ascetic. He 
spent twelve years wandering over Bengal, among the semi- 
savages (peoples not Brahrnanized) of the Ladha. After that, 
casting off all error, he took on the purity of absolute tran- 
scendence, or complete detachment {kevala, kaivalyam). The 
decisive point at which he began to approach this sublime 
condition is said to have been when, in addition to observing 
the four vows of the Nirgranthas, he abstained from all 
personal ownership (aparigraha). Henceforward victorious, 
he preached his gospel for thirty years through Kosala, 
Videha, Anga, and Magadha, residing during the rains in 
the cities of Vaisali, Sravasti, and Rajagriha. He died at 
Pava, near Patna. 

In the legend he appears as a predestined Saviour, 
miraculously made flesh at the required time in the womb 
of Trisala. The period of his abode in heaven was ended, 
and the time had come to deliver mankind from increasing 
misery. To be an Arhat or Saint, a Mukta or Delivered 
One, or again a Siddha or Perfect One — such was his mission. 
Everything is accomplished according to the infallible canons 
which rule nature. The Master or Blessed One possesses 
eternally the characteristics which define him — thirty-four 
perfections, omniscience, impeccability, the splendour of 
the sun. “ His body is symmetrical and regular in shape. 
His joints are firm as the diamond. His hair, black as kohl 
and thick and curling, is drawn back on the right and shines 
like molten gold. His head is set on his body like an umbrella, 
his glance is more radiant than the light of the full moon, 
and his breath is balmy as a lotus-flower. His neck, beautiful 
as a shell, corresponds harmoniously to the three parts of 
his face. His shoulders are strong and mighty as a lion’s 
or a tiger’s, and his chest, broad and full, recalls the doors of 
the gate which guards a great city. His waist is beautiful 
and bears a sign of happiness on the propitious place. His 
two arms hang like clubs, and the palms of his hands have all 
the favourable symbols, the sun, the moon, the wheel, the 
swastika, etc. His flanks are gracefully moulded and his 
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hips are rounded like a warrior’s shield. His navel is like a 
lotus-flower opening under the rays of the sun. The lower 
part of his body is as the shape of a fish ; his knees are set 
close together, his legs round as a corn-stalk, and his feet as 
beautiful as a well-balanced tortoise, the soles bearing, like 
the palms of his hands, the signs of happiness.” ^ 

Let us return to the probabilities of history and 
philosophy. Mahavira or Jina must have preached 
with all the authority of a very stern asceticism and an 
extraordinary determination of selflessness and purity that 
man is the master of his acts, and that in any case he can 
make himself free. His view was that of a Kriyavadin, and 
he maintained it as such against the Akriyavadins who 
denied the moral independence of man. The two chief 
differences of opinion which broke out among his disciples 
during his lifetime were about the value of activity. For 
example, Jamali, his nephew and son-in-law, considered that 
an action is of no effect until it is completed, and so argued 
against Mahavira, who declared Every action, as soon at it 
is being performed, is as good as if it had been performed ”. 
Gosala, the son of the disciple Makkhali, founded a separate 
sect, that of the Ajivikas, whom he persuaded that 
responsibility has no meaning, for every man acts by 
necessity, by accident, by nature {niyati’Samgati-bhdva 
parinatd), not of his free judgment. 


The Community 

According to the Kalpa Sutra, the community already 
contained 4,200 monks when the MavSter entered Nirvana. 
No doubt there were still more of the faithful who remained 
laymen and practised less austere rules. Very soon nuns 
were allowed to form convents too, and becoming saints 
{sadhvi) could obtain deliverance like the men. The religious 
position of women is very much higher in these sects than in 
Brahmanic orthodoxy. 

The monastery shelters a life which is outside the world 
and favourable to a speedy attainment of salvation. It is 
a hothouse in which karman must ripen quicker, without 
needing new nourishment. Fasting and mortification help 
^ Gu^rinot, CLXXXI3C, p. 87. 
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the individual to live more and more according his spiritual 
side. By an old practice, earlier than even Jina’s time, the 
Nirgranthas gradually reduce their food to a minimum, for 
starvation raises detachment to its highest pitch and pre- 
cipitates deliverance. While aspiring to this end, the monk 
devotes himself to teaching and preaching. The novitiate 
which leads up to his consecration {dikshd) is modelled on 
the life of the Brahman student, the pupil and servant of 
a guru. After ordination the monk comes under the juris- 
diction of the hierarchy, and is subject to the authority of 
the doctors {upddhydya among the ^vetambaras, pandita 
among the Digambaras) and pontijffs (suri). The most 
celebrated pontifical lines are connected with one of the 
Sthaviras, or Elders, that is, one of the ganadharas, the 
eleven favourite disciples of the Master, or an actual pupil 
of theirs. 

The community grew rapidly. If we are to believe the 
tradition of the sect, Chandragupta Maurya, the great 
emperor, took the monastic habit in consequence of a famine 
and starved himself to death. A hundred years before 
Christ, Jainism was making progress from Orissa in the east 
to Mathura in the north-west, and in the second century of 
our era it influenced Tamil literature in the south. In 
Gujarat and Kathiawar the sect took a strong hold in the 
eleventh century. 

The great event in the early history of the Jains was their 
division into Svetambaras and Digambaras in a.d. 79 or 82. 
According to the Bhadrabdhu-charita (fifteenth century), 
the origins of the schism lay in the middle of the fourth 
century b.c. The pontiff Bhadrabahu, to relieve his people 
during a dearth, emigrated with part of the community to 
Mysore. The section which remained in Magadha, the 
better to endure the sufferings of famine, ceased to observe 
the rule of nudity. When the emigrants returned, they 
were shocked by the new manners adopted by their brethren, 
and called them the White-cloaks {^vetdmbara)^ themselves 
assuming the name of digambaras the Clad in Space. There 
must have been more serious differences in dogma or discipline 
beneath this quarrel about clothing. The truth is that the 
iSvetambaras carried on the inspiration of Parsva and the 
Digambaras the more austere asceticism of Jina. 
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The Canons 

The schism is important because the two doctrines 
reappear in the canonical books. They seem to have been 
given a definite form, though still purely oral, at a council 
assembled at Pataliputra under the pontiff Sthulabhadra 
about 300 B.C., at the time when that part of the community 
which was to take the name of Digambara was away in the 
south. This council arranged the books theoretically in 
twelve sections, but noted that the sources regarding the 
Master’s own teaching had been lost. The canon, thus limited, 
did not at all satisfy the Digambaras, who adopted another 
in A.D. 156, at an assembly over which Pushpadanta presided. 
The Svetambara canon was finally laid down and established 
in writing at the Council of Valabhi in 527 according to the 
tradition of the sect, and in 467 according to Hemachandra. 
The chief part in this council was taken by the pontiff 
Devarddhiganin. The language is Ardhamagadhi, an ancient 
dialect of Magadha. 

We must confine ourselves to the merest outline of the canon 
of the Svetambaras. It comprises : (1) eleven sections (anga) ; 
(2) twelve sub-sections (vpanga) ; (3) ten collections of miscel- 

lanies (painna, prakirnn) ; (4) six books of statutes (chkedasutra) ; 
(5) four fundamental books {mulasutra) ; (6) some unattached texts. 

(1) Angas, — (i) Aydrainga : dchdrn, monastic conduct; (ii) 
Suyadarpga or Sutrakritdnga^ the distinction between true faith 
and false ; (hi) Thdnamga or Sthdndnga ; various subjects pre- 
sented according to a numerical classification ; (iv) Samnvdyamga : 
a continuation of the preceding section ; (v) Bhagavati Viydhapan- 
natti or Vydkhydprajnapti : detailed exposition, theory of beatitude ; 

(vi) Ndyddhammakahdo or Jndtddharmakathd : edifying stories ; 

(vii) JJvdsagadasdo or JJpdsakada^dh : decade for the use of laymen ; 
(viii) Amtagadadasdo or Antakridddidh : decade (reduced to an 
ogdoad) of those who have starved themselves to death ; (ix) Anut- 
tarovavdiyadasdo or Anuttararaupapdtikusdh : decade of those 
who have risen to the highest heaven ; (x) Panhdvdgarandim or 
Pra^avydkarani : problems and solutions ; (xi) Vivdgasuyam 
or Vipdksrutam : stories about the ripening and so about the 
retribution of acts. 

(2) Updngas, — (i) Ovavavdiya or Aupapdtika : a sermon of 
Mahavira and explanations about the “ obtaining of existences ” 
in the twelve celestial worlds ; (ii) Rdyapasenaljja or Rdjapra4nlya : 
the King’s Questions about reincarnations ; (iii) JwdbhigamasUtra ; 
classification of the living ; (iv) Pannavand or Prajndpand ; the 
same subject — ^two classes of men, Aryas and barbarians ; (v) Surt- 
yapannaiti or Suryaprajndpti ; knowledge of the sun ; (vi) Jam^ 
budmpapannaiU : knowledge of the continent to which India 
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belongs, geography ; (vii) Chamdapannatti or Chandrap, : know- 
ledge of the moon ; (viii) Nir ay avail : description of the under- 
world ; (ix) Kappdvndamsido or Kalpdvaiarnsikdh : description 
of the ten princes who reached their respective heavens ; (x) Pup- 
phido or Pushpikdh ; (xi) Pupphachulido or Pushpachulikdh ; 
(xii) Vanhidasdo or Vrishnida^dh : legends of the destiny after 
death of those ten princes, fallen in battle. 

(3) Painnas.—(i) Chausarana or ChatuHarana : the four refuges — 
moral observances, manual of confession, treatise on discipline ; 

(ii) Aurapachchakkhdna or Aturapratydkhydna : on renunciation 

and the happy death ; (iii) Bhattaparinna or Bhaktaparijna : pre- 
paration of monks for death ; (iv) Samthdra or Samstdra : the 
bed of grass on which a dying man should lie ; (v) Tamdulaveydliya 
or Tan dulavaitdlika : human pihysiology ; (vi) Chamddvijjhaya : 
rules of morality at the various times of life ; (vii) Devim- 
datthava or Devendrastava : classification of the gods; (viii) Gani- 
vijjd or Ganitavidyd : astrology ; (ix) Mahdpachchakkhdna or 
Mahdprniydkhydna : formula of confession ; (x) Vlraithavn or 

Vlrnstava : praise of the Hero, the Jina. 

(4) Chhedasutras. — (i) Nislhajjhayana ; (ii) Mahdnislha or 

MahdniMtha ; (iii) Vavahdra or Vyavahdra ; (iv) Aydradasdo or 
AchdradaMh ; (v) Brihatkalpa ; (vi) Panchakalpa, These are 

six books of disciplinary rules (kaljya) ; the Kalpa Sutra of Bhadra- 
bahu is part of the fourth. 

(5) Mulasutras. — (i) LlUarajjhayana or JJttarddhyayana : maxims, 
parables, dialogues, and ballads relating to monastic life ; (ii) Avas- 
saya or Avniyaka : the six observances obligatory to monks — 
abstention from all evil, exaltation of the twenty-four Jinas, respect 
for the guru, confession, penitence, and repudiation of bad deeds ; 

(iii) Dasaveydliya or Da^avaikdlika : ten chapters of maxims on 
monastic life ; (iv) Pindanijjutti or Pindaniryukti : morality. 

(0) Nandisutta or Nandisutra and Anuogaddra or Anuyogadvdra : 
the total sum of knowledge, practical and speculative, required of 
a monk, and classification of the canonical texts. 

The Digambaras reject the angas. Pushpadanta, in 
collaboration with Dharasena and Bhutavali, replaced them 
by three treatises (mstra), the Dhavala, the Jayadhavala, 
and the Mahddhavala, all in verse, never published but 
preserved in a monastery in the Kanara country.^ The 
sect also has four “ Vedas ” — ^the Prathamdnuyoga, composed 
of purdncLs ; the Kararidnuyoga, a corpus of cosmology ; 
the Dravydnuyoga^ a philosophical collection ; and the 
Charandnuyoga, treatises on worship and customs. The 
works incorporated in these collections belong to various 
periods, chiefly in the eighth and ninth centuries. They 
are written in Sanskrit or in Sauraseni, the dialect of Mathura. 

The Jains have also handed down a great mass of non- 
canonical literature, dealing with dogma, the sciences, and 

1 GLXXZIZ, p. 82. 
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history or legend, besides epics, stories, and works on poetry. 
Almost all these works are later than the seventh century, 
the point at which we end our analysis of Indian life. The 
earliest f)hilosophic treatises bearing an author’s name are 
supposed to have been written by Kundakunda, who was 
pontiff from 8 b.c. to a.d. 44, and his successor Umasvati 
(44-85). But the works ascribed to them are much rather 
of about the fifth and sixth centuries — for example, the 
Pavayanasdra, attributed to the former, and the Tattvdr- 
thddhigama Sutra, attributed to the latter. 


Archaism and Realism. The Substances 

The date of the Jain documents — the final edition of 
the canon and the composition of profane works — is therefore 
fairly late. But they often contain very ancient portions, 
especially in the verse parts, and the ideas which they express 
also frequently take us back to a very ancient form of 
thought, very much what must have prevailed in the seventh 
and sixth centuries before Christ. This archaism has left 
its mark on almost all Jain dogma. 

What perhaps justifies us in making this assertion is the 
profound affinity between the philosophic opinions of the 
Jains and those contained in the other most ancient elements 
of Indian thought — the old materialism, the old Vaiseshika, 
the first Samkhya, the earliest Buddhism. These various 
systems, the origins of which lie very far back in the past, 
even if they were not codified till late, have a common 
foundation, namely atomic or at least materialistic principles 
to explain nature, and sometimes even certain psychic 
functions. Here we must see a survival of the old ontology 
which constituted Indian thought before the belief in trans- 
migration turned philosophy into a pursuit of salvation. 

Further certain evidence of the antiquity of Jain dogma 
is furnished by the primitive simplicity of its materialism, 
side by side with an equally simple spiritualism. We should 
add the very special meaning which it gives to certain terms 
such as dharma and yoga. Still more, we should place its 
gross theory of karman at the very beginning of the new 
trend taken by speculation in the sixth century B.t:. We shall 
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see that certain later conceptions of karman, for instance in 
the Buddhist works, represents a more subtle attempt to 
solve the difficulties encountered by the Jains. 

The realism which we have observed in the Brahmanism 
of the Brahmanas is found in its entirety in the substantialism 
of the Jains. Briefly, it comes to this. There are two kinds 
of substance {dravya), animate (jlva) and inanimate (ajiva). 
But among inanimate things there are some which we should 
call forces, or manners of being, or points of view, not sub- 
stances — spatial extension (dkd^a), the principle of movement 
{dharma), the principle of rest (adharma)^ matter {pudgala). 
These realities are “ places ” (prade^a) in which are situated 
simple elements (literally, small, anu^ or extremely small, 
paramdnu), which may be called atoms, although neither 
extension nor infinite smallness nor indivisibility defines 
them. These last are Greek notions, which we have no 
right to apply in the case. So there are different manners 
of being — the simple, the complex or the molecule, which is 
an aggregate of simples (skandha)^ the entrance of simples 
of one kind into aggregates of another kind, such as that of 
matter into spiritual aggregates, and the expansivity of an 
aggregate, greater or less according to its movement and 
rest, which makes it possible for the soul to gather itself 
together or to spread through the body and even outside it* 
This physical theory contains the key to the explanation of 
facts and to the moral or religious effort to be undertaken. 


The Soul and its Salvation 

The misery of existence is due to the fact that the spiritual 
{jlva) does not know itself as such because it allows itself to 
be invaded by matter and entangled in it. Just as, 
according to modern medical science, we suffer from 
arthritis because uric acid crystals collect in our joints, 
human ills are the result of the residue left by former acts. 
Karman^ which is wholly material, consists in this obstruction. 
Our personality is cramped in bonds {bandha) ; this last word 
was to remain in the Indian vocabulary, which would retain 
the notion of servitude as a being tied fast. Not only is our 
purely spiritual initiative {vlrya) hampered ; our intellect 
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is darkened and loses itself. So, when ignorance has become 
too dense, a guide, a saviour, must reveal us to ourselves. 

We shall see that the sixth-century doctrines of salvation 
must have been modelled on the medical theory of the same 
period ; are not salvation and health parallel notions ? 
The discovery of an ill implies that of a remedy. The theory 
of phenomenal existence and the desire for salvation are 
concerned with one single fact, which must be undone. When 
one knows how a knot has been m^de, one knows how to 
untie it. The physical theory of karrnan and the process of 
deliverance are absolutely inverse, but they imply the same 
conditions. Liberation is the inverse of slavery. 

To prevent new karman from encumbering our funda- 
mental freedom and to dissolve and eliminate the karman 
accumulated in it — that, then, is the way to salvation, the 
cure for suffering. The “ warmth ” of asceticism hastens 
the ripening of the residues of karman and effects a 
“ cleansing ” which, returning each substance to its place, 
restores us to our native purity. 

In this anxiety to preserve the original nature of man 
entire there is some affinity with the doctrines of Zoroaster, 
Another common feature is the scrupulous respect for all 
life, the horror of hurting any animal {ahimsd). In after 
ages Jains would place a piece of linen or a fine strainer over 
their mouth for fear of inhaling a midge. The dualism of 
the spiritual and the material, and even the ^vetambaras’ 
preference for white clothing, further increase the likeness to 
Zoroastrianism. 

Self-mortification as an antecedent means and under- 
standing as the ultimate means of deliverance make up the 
programme, negative rather than constructive, of Jain 
austerity. Buddhism, even that of the Small Vehicle, will 
present more stuff, more colour, more subtlety, and in the 
Great Vehicle it will admit of unlimited philosophic develop- 
ments. Dry Jainism never produced a Mahayana ; it would 
remain, beneath its dogma and its discipline, little changed 
through the ages, a permanent survival of very ancient 
opinions and beliefs. That is why a knowledge of it is of 
such value to the analyst of the Indian intelligence. 
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III 

BUDDHISM 

Buddhism makes its appearance as a younger brother of 
Jainism. It had its origin in the same parts, it developed 
in the same circumstances, and its inspiration was always 
fundamentally similar, although its breadth and influence 
were far greater. It is possible that in the early years the 
Buddhist apostles imitated the Nirgranthas, but in later 
centuries it was rather Jainism that modelled its legends and 
dogmas and rules of life on Buddhist forms, whose reputation 
and power of attraction were far greater. 

Buddha 

He who was to become the Buddha, the Illuminated, 
was born at Kapilavastu on the borders of Nepal, of a 
“ royal ” family of the Sakya clan. We should remember 
that, according to the dating most usually accepted, his birth 
and death probably occurred in 560 and 480. His biography 
is composed of a mixture of elements which may be historical 
with varying amounts of legend, even myth. The most 
rationalistic accounts are not necessarily the most likely 
to be true. They may be further removed, if not from 
reality, from truth, than accounts containing a large pro- 
portion of legend ; for that legend is an integral part of the 
facts, and contributes potently to the rise of the beliefs 
from which it is itself derived. We may safely say that, 
to understand the religious mission of Buddha, we must take 
into account the solar myth described by Senart, largely 
on the strength of Mahayanistic documents, no less than 
the traditions of the purely human sage which we learn 
from the Pali suttas and their interpreter, Oldenberg. It 
would be foolish not to make use of them. The oldest 
documents which speak of the Blessed One tell us not so 
much about the life and opinions of Gautama, son of 
Suddhodana, as about the way in which his life and opinions 
were imagined in the early centuries of the Buddhist 
community, and every later age evolved biographies after 
its own mind. We need not be too much surprised to be 
told by some writers that the Master evangelized Mathura 
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and Kashmir, or by others that he, who was delivered while 
alive, was more than a god — an eternal principle. 

Here, in outline, is the ancient framework, into which 
myths and fables were introduced in quantities. Queen 
Maya-devi (one is tempted to translate the name, “ Divine 
Illusion ”) conceived, in the form of a tiny elephant which 
entered her side, a supernatural being, who was born in 
the garden of Lumbini, his arrival being proclaimed by 
various prodigies. He was called Gautama, after the 
section of the Sakya clan to which he belonged ; his personal 
name was Siddhartha, like that of the father of Jina. Maya 
died seven days after the birth of the child, but her sister 
(whose name is equally mythological — Mahaprajapati) reared 
him, and he grew up as if he had been called to rule the 
world, amid wealth and happiness. As a young man the 
prince married his cousin, Yasodhara, who bore him a son, 
Rahula. This happened at the turning-point in his life. A 
god had just revealed to him, in four different visible forms 
in succession, the aspects of human misery, of which he had 
hitherto known nothing. Going out of the palace, he had 
met an old man, worn with years, an incurable invalid, a 
funeral procession, and an ascetic. These four visions had 
troubled his mind ; he had now seen the slavery that results 
from suffering and the desirability of liberation. So, when 
he learnt that a son was born to him, instead of rejoicing, he 
thought to himself, “ Now I am bound by a new chain.” 
Then he decided to break them all. He fled from his home 
by night, his heart torn by the attitudes of his sleeping wives, 
rode off alone, and bartered his rich clothes and ornaments 
for the plain dress of an ascetic. He was twenty-nine 
years old. 

He sat at the feet of two Yogins, Arada Kalama and 
Udraka Ramaputra, whose teaching did not satisfy him at 
all. He went through Magadha and practised the hardest 
austerities at Urubilva, now called, in memory of what 
happened there, Buddh Gaya (Gaya of the Illumination), 
south of Patna. Here the complete understanding, the 
full and entire illumination {samyaksarnbhodi) which he 
has sought for seven years, came to him at night as he was 
meditating under a fig-tree. Henceforth he was a Buddha. 
Unavailing were the temptations of the Evil One, Mara, 
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the god of love and death, who offered him the dominion 
of the world and its joys. The ascetic had not only passed 
beyond the capacity for pain and pleasure, he had discovered 
the secret of all being and stood above good and evil, gods 
and demons. Gods and men must pay honour to this shower 
of the Way which leads to deliverance. 

Buddha commenced his preaching by the sermon at 
Benares, where “ the Wheel of the Law was set in motion ” 
{dharmachakra-pravartana). That is the memorable phrase 
by which the declaration of the conditions of salvation is 
likened to the institution of the Brahmanic dharrna by the 
King in the capacity of judge, and also to the regular 
revolution of the sun, the orderer of all life ; for the wheel, 
a solar emblem, is also a symbol of kingship. Thus the 
first preaching is made equal to the essential attribute of 
a king and to the efFicience and glory of Vishnu, the sun-god. 
To complete the likeness, later ages ascribed to the child 
Buddha the Three Steps which make Vishnu a principle 
co-extensive with the whole universe. 

Coming to Raj agriha, the Master there converted the two 
disciples who were to have a very great influence on the 
community, Sariputra and Maudgalyayana, and after them 
his two cousins, Ananda and Devadatta, and then Anuruddha 
and Upali. These two last are revered as the respective 
founders of abhidharma, which we may provisionally call 
metaphysics, and vinaya, or monastic discipline. Ananda 
was the favourite disciple, the St. John of Buddhism, and it 
was in his arms that the Master died. Devadatta, on the 
other hand, is the Judas. He tried to involve the Blessed 
One in the bloody plot by which Ajatasatru dethroned his 
father Bimbisara, and, a more serious and perhaps a more 
historical act, he brought discord into the community by 
founding a sect in which asceticism was more rigorous. 

Forty-three years of preaching and wandering, except 
in the rainy season, constituted the ‘‘ Buddhist career ” for 
Buddha. It ended very simply. Near Kusinagara the 
Master, at the age of eighty, was entertained by the smith 
Chunda ; the old man’s death was brought on by indigestion 
caused by eating boar’s flesh, and he attained Nirvana, 
repeating to his followers, “ Yes, I tell you, all passes. See 
to your salvation.” In later ages the community kept of 
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these words only their metaphysical meaning. Far from 
allowing that the Master had “ passed ”, they came more 
and more to declare his permanent transcendence ; not 
only had he entered on the way of salvation in the course of 
his human life, but his thought, at once as a “ wish ” and a 
“ grace ”, formed the unchangeable foundation of universal 
spirit. A second way, still more Indian, of raising the 
Blessed One to a cosmic principle was to make him the 
Buddha of the present phase of mankind, and so to make 
him one of an infinite series of other Buddhas, past and 
future, all co-eternal but incarnate each at the time deter- 
mined by the rhythm of the world and the law of trans- 
migration. 

The Buddhist faith consists in recognizing the supreme 
excellence of three “ jewels ” {ratna), which are three 
“ refuges ”, Buddha, his Law (dharma), and the Community 
(Sarngha), The point of view of the historian differs from that 
of the dogmatist ; instead of regarding these three principles 
as of equal worth, he places the Sarngha first, for the biography 
of the Master and the structure of his teaching express without 
any doubt the opinion of both formed by the body of the 
faithful in the course of the ages. 

The Community. Councils. Sects. 

This community, like the Jain, includes laymen and 
regular clergy. The former must observe five rules : not 
to kill, not to steal, not to lie, not to get drunk, and not to 
fornicate. They are recommended to provide for the mainten- 
ance of the clergy and to take part in their feasts. The monk 
must abstain from all sexual intercourse and possess nothing, 
save his yellow rags, a belt, a rice-bowl, a razor, a needle, 
and a strainer to prevent him from killing little beasts by 
swallowing them when he drinks. He must never take 
money, at least as an individual. He lives on what he gets 
by begging. Although the clergy dress in rags, they must 
keep fairly clean, shaving themselves at the two feasts of 
the month and caring for their teeth and nails. As spiritual 
heirs of the Brahmanic Aranyakas, they should, properly, 
live in the forest ; but in practice, since they have to mix 
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with other men in order to propagate the Law, the forest 
becomes merely a park or garden which the faithful provide 
for their use. There were no monasteries at the beginning, 
but they developed from the viharas, at first temporary, 
where the monks spent the rainy season, when movement 
was impossible. With this early scattered existence went 
an absence of any order of rank or centralization, the result 
of which was an extreme diversity of traditions and, later, 
of opinions. The title of Sthavira or Elder does not stand 
for a definite office, but merely for the special dignity con- 
ferred by age. Such distinctions as are allowed are meta- 
physical rather than social. The neophyte is a srotdpanna, 
‘‘ entered in the stream ” to reach Nirvana ; the sakriddgdmin 
is one who must be born on earth once more ; the andgdmin 
is he who will not return ”, since he will obtain deliverance 
in his present life ; the Arhat is one who is delivered while 
alive, a possessor of sanctity. 

Anybody regardless of caste, can enter the community, 
except the sick, criminals, and serfs, who are not free to 
dispose of themselves. Marriage and every other social tie 
are dissolved for one who enters orders. The ceremony 
called pravrajyd consists in leaving worldly life to take the 
equipment of a monk, or rather mendicant (bhikshu), and 
declaring that you place your refuge in Buddha, the Law, 
and the Community. After a noviciate, by a second con- 
secration {upasampadd), the neophyte “ arrives at ” the state 
of monk ; before a large number of monks he makes vows, 
which are not, however, eternal, for a bhikshu can leave 
the community. From the time of the Blessed One, women 
have been admitted to the religious life as nuns, with a 
code of rules exactly corresponding to that of the men, 
but the monks have a right of disciplinary supervision 
over them. 

The cult practised by these monks and nuns disregards 
the gods of the Veda and those of the sects, and therefore 
Buddhism has been described as an atheistic religion. The 
phrase is an exaggeration, for the Master never denied 
the gods ; he merely expected nothing from them, and 
his Nirvana made him incommensurable with the divine 
beings who dwell in the paradises. But it is fair, if it means 
that the pursuit of salvation has nothing to hope from 
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theology, popular or esoteric. The essential part of the 
cult is the celebration twice a month, at the new and 
the full moon, of the upavasatha. At this gathering 
the whole community of the district must appear for the 
reading of the pratimoksha and a public confession of sins, 
which are thereby remitted. In spite of the entirely moral 
aspect of this piety, many practices border on popular 
superstitions — ^the recitation of formulas, intensified by the 
use of praying-mills, the adoration of relics or holy places 
rendered illustrious by the Master or some Arhat, pilgrimages, 
to stupas which commemorate some event of a spiritual 
nature, and so on. Beginning as moral and eschatological 
fanaticism. Buddhism was to develop on the one hand into 
pure metaphysics and on the other into a religion which 
grew more and more like Hinduism. 

Recent works of Sylvain Levi and his pupils, particularly 
Louis de la Vallee-Poussin, followed by Tuneld and Przyluski, 
have entirely revised our knowledge of the Buddhist councils. 
We are no longer content with the traditional account, 
according to which the discipline was laid down at Rajagriha 
shortly after the Master’s death, and then at Vaisali a hundred 
years later, and the canonical books were finally established 
at Pataliputra in 245 b.c., under Asoka. We are beginning 
to suspect that Buddhist traditions vary very greatly according 
to the place and time, and to realize that one council or 
another, without being a mere myth, is presented in a 
legendary aspect. Not only are the accounts incomplete, 
or late, or fanciful; they are biassed, being intended as 
the defence of a particular tradition. Only the critical 
dissection of a vast mass of Indian, Chinese, Tibetan, and 
Serindian literature will make it possible to throw some light 
on those early ages of Buddhism, whose air of rationalistic 
simplicity led the first Western historians who studied them 
so far astray, 

J. Przyluski has noted how, as council followed council, 
the Buddhist centre of gravity gradually shifted westwards, 
and this fact, as he interprets it, seems to him to be very 
informative. The first great manifestation of the sect, like 
the first attempt to set up a great monarchy, takes place 
in Magadha and the surrounding countries, which, as we 
must once again recall, were little Brahmanized in the sixth 
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century. One feels that the caste system was not likely 
to be propitious to politics on a grand scale or to a religion 
embracing all mankind. Vaisali marks a first stage in the 
westward movement, but the account of the assembly 
supposed to have been held there “ can only have been 
written at a time when Mathura was already the seat of 
an influential community But that city, the centre of 
a truly Brahman district, was a centre of Sanskrit literature. 
The Mathura stage therefore marks the adaptation of 
Buddhism to the intellectual civilization of the Brahmans, 
its incorporation, not indeed in the orthodoxy, but at least 
in the classical thought of India. As for the Pali canon, 
which was to reach Ceylon, it is found in a school which 
is almost unrelated to that of Mathura, namely the school 
of Kausambi, whose influence extended to Ujjayini in the 
south-west. Lastly, the council summoned by Kanishka, 
at which Asvaghosha was instructed to draw up a gloss 
explaining the dogma {vibhdshd), was held in Kashmir, 
away in the north-west, in countries subject to many western 
influences, Iranian or transmitted through Iran, 

The Buddhist legends, no less and perhaps more than 
the real facts, reflect the rivalries of sects. If, for example, 
a book tells us that Madhyantika, the apostle of Kashmir, 
converted Upagupta, the saint of Mathura, let us regard the 
statement as an anachronistic and nonsensical claim of a 
later church to be senior to an older church. So, too, the 
innocent expositors of the past did not see what lay beneath 
the veneration of a particular saint in a particular place. 
A church invoked the inspiration of Ananda, Upali, or 
Mahakasyapa, according as it set most store by dharma or 
discipline or metaphysics. Ananda is the religious type of 
early times, full of moral inspiration and compassion ; 
Anuruddha is the superhuman, supernatural Arhat. 

The Council of Rajagriha, when viewed in the light of 
this new and searching criticism, becomes a legend 
embroidered on a wholly pagan canvas, the seasonal myth 
of Gavampati, the god of drought, losing his power at the 
beginning of the rains.* It is very likely that arrangements 
had to be made when, for the first time after the Master’s 
death, the weather compelled the Samgha to gather together, 
^ cm, p. 10. * CCVH, p. V. 
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but there is more of folklore than of history in the story 
of the gathering. An assembly like that which took place 
every year at the same season and was marked by a popular 
festival evidently seemed a great event, at any rate to those 
interested in regarding it as such, namely the clergy who 
wanted to distinguish themselves from the community in 
the wider sense, including the laymen {mahdsamgha). When 
the texts have been taken to pieces in the same way for 
the other councils we shall perhaps be more sceptical of the 
genuineness of the accounts, but we shall have more correct 
notions of what it is most important to discover, the life 
of the many sects. 

They seem to have evolved from an unorganized, semi- 
democratic state of things, in which no permanent hierarchy 
was possible, to an oligarchy in which the Elders (Sthavira) 
have authority, while the saints become patriarchs. So a 
monastic system grows up in which the rules of discipline 
(vinaya) become more and more important compared with 
the Law (dharma). The clergy are less interested in the 
edification of the faithful than in forming a nursery of Arhats, 
whose merit will presently be judged by gnosis or efficience 
rather than by punctual observance of the rules. But all 
generalization is rash, so different are local communities. 

From the most ancient tradition, that of the Mahasam- 
ghikas, in which there was least differentiation between 
layman and cleric, the eastern churches sprang. In the west 
two stocks were to flourish particularly. The Sthaviras of 
Kausambi established the Pali scriptures in Ceylon, and 
the Sarvastivadins of Mathura spread to Kashmir, where 
they founded a sect which claimed to conform to the original 
spirit of that tradition, and therefore called itself the 
Mulasarvastivadins. Since the Sthaviras and the Sarvasti- 
vadins travelled to opposite ends of India, the former intro- 
ducing Pali texts where they went and the latter Sanskrit, 
they have in Europe until recently been superficially 
contrasted as Southern Buddhism and Northern Buddhism. 

A great deal of critical examination of the evidence is 
still necessary to disentangle the confused mass of sects. 
The question is of importance, for the canon varies according 
to the sect or tradition. Certain works have only been 
preserved in the version of one school ; others are found, 
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at least in bits, in different districts, and therefore in very 
different languages. The student of Buddhism must be in 
a position to draw on other than Indian sources — Tibetan, 
Chinese, and Serindian or Iranian as well as Sanskrit, Pali, 
and Prakrit. As a result of the fruitful collaboration of 
Sylvain L6vi and Edouard Chavannes and the marvellous 
French and German discoveries in Central Asia, it has been 
possible for Gauthiot with his penetration and Pelliot with 
his vast erudition to bring to the exploration of the Buddhist 
canon, or rather canons, a mass of archaeological and linguistic 
evidence which daily grows more varied and voluminous. 
Thanks to Minaev and Scherbatski in Russia, to Griinwedel, 
von le Coq, Walleser, and Leumann in Germany, to the 
Belgian L. de la Vallee-Poussin, and, quite recently, to the 
Italian Tucci, to Bunyiu Nanjio and subsequent Japanese 
lexicographers, Buddhist studies are one of the most thriving 
branches of the humanities. Here the first rank is still 
held by Sylvain Levi, who has an unequalled mastery of 
the whole subject and has inspired researches beyond counting. 
The army of pupils which he has raised keeps the spiritual 
heritage of Burnouf alive and flourishing in France. The 
French School continues to take a special interest in Northern 
Sanskrit Buddhism, in contrast to the preference shown by 
scholars like Rhys Davids and Oldenberg for the Pali canon. 

The Canon 

Let us draw up the scheme of that canonified Buddhist 
literature. In theory every work should, allowing for variants, 
appear in Pali, Sanskrit, Tibetan, and Chinese. 

The whole corpus, the Triptaka or Threefold Basket, is 
divided into three sections — the Baskets of Vinaya or 
Discipline, of the Sutras or Stories, and of Abhidharma or 
the Essence of the Law, that is metaphysics. 

(1) Vinaya. — Suttavibhanga, explanation of the sutras or articles 
of the prdtimoksha ; Khandakds, “ sections ” on the daily life of 
monks and nuns ; Mahdvagga, the “ great division ”, and Chulla- 

the “ lesser division ” ; Parivdra, a late collection of un- 
connected texts and canonical tables. 

(2) Sutras. — Five collections (nikdya) : the long collection, 
Dlgha (34 sutras) ; the medium, Majjhima (152 homilies or 
dialogues) ; the composite, Samyutta (56 groups of sdtras) ; the 
numerical, Anguttara^ in which each section contains one piece 
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more than the preceding ; and the least, Khuddaka (shorter texts). 
This last contains works of great importance ; (i) Khuddaka pdtha, 
short texts ; (ii) Dhammapada, the Law in maxims ; (iii) Uddna^ 
the “ spiritual ” aspirations ; (iv) Itivutinkaf utterances of Buddha ; 
(v) Sutia nipdtay sections of less amplitude ; (vi) Virndnavatthu and 
(vii) PetavatthUy tales of divine palaces and ghosts ; (viii) Theragdthd 
and (ix) Therigdihdy verses of the monks and nuns ; (x) JdtakaSy 
stories of previous births of Buddha ; (xi) Ntddesa, partial com- 
mentary on the Sutta nipdta ; (xii) Patisambhiddmaggay a work 
of abhidharma ; (xiii) Apaddna, “ Feats of holiness ; (xiv) Buddha- 
vamsay legends of twenty-four Buddhas prior to Sakyamuni ; 
(xv) Chariydpitaka, thirty-five Jatakas showing how Sakyamuni 
came to possess the ten perfections. 

(3) Abhidharma. — (i) Puggalaparinatti, the theory of individu- 
ality ; (ii) Dhdtukathdy an exposition of the elements or factors 
which condition psychical phenomena ; (iii) Dharnmasanganiy 
an enumeration of phenomena ; (iv) Vibhangay fragments of 
the same kind as the preceding section ; (v) Patthdnn ; (vi) Yamakay 
questions asked in positive and negative form ; (vii) KathdvatthUy 
a manual of controversy for the use of monks. 

Such is the gist of the Pali canon. Its more ancient 
parts are the first two Baskets. The Abhidharma^ a supple- 
ment ”, an extremely subtle inquiry regarding the Law, 
came later as a more profound development of the doctrine 
implied in the Suttas (Sanskrit, Sutras). Thus the Kaihd- 
vatthu is supposed to be the work of Tissa Moggaliputta, 
a doctor of the third century b.c. Most of the works 
mentioned above must have been in existence at that time, 
particularly in the reign of Asoka, when the Emperor called 
the great Buddhist assembly of Pataliputra. It was then 
that “ abidharmic ” theory took definite shape, to be a 
special Basket henceforward. 

There is a great mass of literature, still in Pali, but outside 
the canon, which is a continuation of these texts and in great 
part a commentary on them — the Milinda-panhay or Questions 
of King Menander, which is so characteristic of the speculative 
activity of the Indian sophists of the second and first centuries 
B.c. ; the kaihds (the Attha and the Niddnakathds), which 
are explanations of the Jatakas ; the glosses of Buddhaghosha, 
the great commentator of the fifth century of our era 
( Visuddhimaggay Samantapdsddikdy Sumangalavildsinly Papan- 
chasudaniy Sdratthapakdsiniy Manor athapurani) ; two Cingalese 
chronicles, the Dipavarnsa and Mahdvamsa ; and many 
other works. 
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The Literature of the Mahdydna 

Let us now run through the names of the chief non -Pali 
works, chiefly Sanskrit, which have often been attributed 
to a supposed Northern Buddhism, as if the Sanskrit and 
Pali literatures were fundamentally and originally opposed 
like the north and south of India. Most of these books belong 
to the Mahayana, the Great Vehicle, or mark the transition 
from it to the Small Vehicle, the Hmayana. None is earlier 
than the first century of our era. 

The Mahdvastu and the Lalita-vistara are legendary biographies 
of Buddha. The former is the work of the Lokottaravadin Maha- 
samghikas of the first century and the latter belongs to the Maha- 
yana Sutras. The corpus of these Sutras contains a number of 
texts in which myth and metaphysics are combined — Saddharma- 
pundarlka, the “ Lotus of the Good Law ” (beginning of the third 
century) ; Kdrandavyuha, which is fundamental for the worship 
of the bodhisattva Avalokitesvara ; Sukhdvatlvyuhay a defence of 
the paradise of the Buddha Amitabha ; Gandavyuha or Avatarnsa- 
kasutra, an eulogy of the bodhisattva Mahjusri ; Kanmapundarlka, 
the “ Lotus of Compassion ” ; Lankavatara, an account of the 
supposed visit of Sakyamuni to Havana, King of Ceylon ; Da^abhu- 
mUvara, an account of the ten lands ” through which one travels 
to the condition of a Buddha ; Samddhirdjay the King of Con- 
centration ” ; Suvarnaprabhdsa, the “ Splendour of Gold ” ; 
lidshtrapdla-pariprichchhd, the question of Rashtrapala, being 
explanations about the state of bodhisattva. 

Most of these works were translated into Chinese from 
the fourth century to the beginning of the seventh. At the 
beginning of the Great Vehicle stands the literature of 
prajnd pdramitd (first and second centuries), the “ Highest 
Degree of Knowledge ”, which opens the way to the great 
philosophies, that of the Madhyamikas (Nagarjuna, followed 
by Aryadeva, between 150 and 250) and that of the Yoga- 
charas (fourth to seventh century), before which comes the 
great figure of Asvaghosha (second century). 

This immense output of religious and philosophical 
works is spread over at least eight hundred years after the 
days of Buddha. It rises in Bengal, in the form of a moral 
apostolate ; it spreads to Brahmanic India of the Upper 
Ganges and all the west, from Gujarat to Kashmir ; and 
at the dawn of the Mahayana it has its centre in the far 
north-west, in contact with Iran, Persian and Serindian, 
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Its advance to the Far East and its penetration of Tibet, 
and on the other hand its exportation to the colonies 
in Indo-China and the East Indian Islands confirm 
that the thought which animated it was at least as universal 
as Indian in its appeal. The conquest of China and 
Japan by that thought was to be one of the mightiest 
manifestations of humanism recorded by history. 

The only Buddhism which we should discuss in this 
chapter is that of the earliest centuries down to the 
beginning of the Christian era. Here the Pali canon is our 
principal source. 


Dogma 

The corner-stone of the doctrine consists of four “ Noble 
Truths ” {dryamtydni), which, according to the sermon at 
Bernares, form the Law.^ They are ; (1) All that exists 
is subject to suffering, (2) The origin of suffering is in human 
desires. (3) The suppression of suffering comes from the 
suppression of the desires. (4) The Way which leads to 
that suppression is the “ Noble Eightfold Path ’’ : rightness 
of intuition, of w^ill, of speech, of action, of life, of aspiration, 
of thought, and of concentration. That Path led the Master 
“ to rest, to knowledge, to illumination {bodhi), to Nirvana 
So the doctrine is presented as founded on experience ; the 
Blessed has discovered, not an aspect of being, but a way, 
and he dedicates himself to pointing it out. The simple 
believer will set out on it on the word of Buddha, and will 
thus travel to salvation, but deliverance properly so called 
can only be won as the Master won it, by the same act 
of understanding as made him an Illuminated One. Also, 
the karman accumulated must be exhausted ; illumination 
wins Nirvana by right, but is not enough to achieve it in fact. 

Przyluski is of opinion that the very earliest Buddhism 
promises heaven {svarga, brahmaloka), not Nirvana.^ The 
chief argument for this view comes from an edict in which 
Asoka speaks of svarga as a future reward of the faithful. 
This very mundane evidence hardly seems convincing. A 
monarch speaking to the mass of the people may neglect 
the niceties of an exceptional metaphysical experience. 

* Mah&va^a, i, 6, 17-29 ; SamyuUa, 56, 11. 

• cevn. pp. 868, 871. 



EARLY JAINISM AND BUDDHISM 165 

Besides, the Gitd tells us that access to brahma is a Nirvana ^ ; 
for there is extinction of our individuality in that fusion 
with the absolute, just as in the properly “ Buddhist ” 
experience. One thing does seem certain : the most ancient 
notion of Nirvana has a moral content much rather than a 
metaphysical. To have done with slavery, it is necessary 
and it is sufficient to extirpate selfish desire. That must 
have been the constant theme of the earliest preachings. 

At Mathura or elsewhere new-born Buddhism must very 
soon have come into contact with Brahmanic thought, and 
to defend itself against it it had to provide itself with anti- 
Brahmanic dogmas. It discovered that the denial of egoism 
is an an-dtmatd which denies the diman of the pundits. 
It had to attempt to explain the structure of existences, 
about which it was at first content to say that they are 
pain through and through. It had to look for a physical 
theory of phenomena, the methodical dissociation of which 
would be equivalent to the attainment of salvation. The 
philosophy thus constructed was, needless to say, ascribed 
to the founder of the sect, and it was alleged that, to enjoy 
supreme illumination, the Sage of the Sakyas had performed 
a prodigious feat of speculation. 

That metaphysical exploit is the famous argument of 
the twelve conditions (niddna), which connects misery with 
ignorance by ten intermediate terms deemed to be necessary 
and to prove the case. In the Upanishads there are many 
arguments for the connecting of terms which are presented 
in the same fashion — a cascade of conditions governing 
each other in a certain order. Moreover, the idea of con- 
necting suffering with ignorance is not without precedent 
in early Brahmanism. What is new is the demonstration 
of the theme by a piece of reasoning whose logical force is 
regarded as absolute. 

Suffering (duhkha), age (jard), and death (marana ) — 
these are the state of facts, the starting-point of the intense 
reflection in which Buddha engaged. Why do we die ? 
Because we are born {jdti, birth). Why are we born ? Dying 
and being born are two alternative modes of being {bhava) 
or, better, coming into being. Why do we come into being ? 
Because we feel a holding fast {updddna) for what maintains 
^ Brahfna-niw&na, v. 24. 



166 


SPIRITUAL LIFE 


our existence. That is how the physical or psychic aggregates, 
(skandha) of which we are composed are maintained ; for, 
having nothing substantial, our existence, as a mind or as 
a body, is nothing but instable groupings of phenomena. 
Why do we tend to appropriate external things to ourselves ? 
Because we have a thirst (trishna) for life. Whence comes 
that desire ? From the fact that, being endowed with feeling 
{vedand), we seek pleasant sensations. Whence comes sensa- 
sation ? From a contact {sparsa) between our organs and 
objects, a contact between our six senses (the usual five plus 
manas or intellect) and six objective “ fields of operation ” 
{dyatana). How does this duality of organ and object come 
about ? Because every individual is name and form 
{ndmarupa), that is, composed of a subjective or conceptual 
element and another, objective or corporal. How are names 
and forms possible ? By discrimination (vijndna)^ which is 
at once the cognitive act and the principle capable of knowing. 
Whence does discrimination come ? From residues of our 
past experience, which at the same time form anticipations 
of our future experience ; these are the sarnskdras, a word 
which embraces what we in Europe call habit, memory, 
heredity, innate faculties, subconsciousness. And to what 
are these latent dispositions to be ascribed ? To ignorance 
{avidyd). They come from the fact that we think that we 
are, a sovereign error, a moral and a metaphysical sin, 
whereas we merely become and there is nothing consistent 
or lasting in us. We suppose ourselves to be an dtman^ an 
absolute, when we are steeped in relativity. 

This laborious analysis of phenomena is full of obscurities 
for us Europeans, and is hardly less difficult for an Indian 
intelligence, for it took unparalleled concentration on the 
part of Buddha to make it and, besides, it can only appear 
decisive to a mind matured for complete understanding 
by having advanced through many lives. The historian of 
philosophy, less ready to be struck with wonder, sees in it 
a kind of sorites in which Indian logic is trying to take its 
first steps. But the argument is of immense importance in 
Buddhism. Working from the twelfth term to the first, it 
proves the misery of man ; from the first to the twelfth, 
it reveals the sole means of salvation, it delivers by know- 
ledge. Knowing how desire is kept alive, one knows how 
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to destroy it, and pain with it. So in the night of the 
Illunmination Buddha sits in the attitude of bliss, with the 
triumphant half-smile which the sculptors have glorified, 
and delights in meditating on the saving formula in both 
directions. 

This theory of the “ conditioned production ” of 
phenomena {pratityasamutpdda) appears in many different 
forms in the books, but it always establishes the connexion 
of suffering and ignorance. It always bears witness to a 
phenomenalism, a relativism, which remind the European 
of the doctrines of David Hume. The determination to 
exorcise substance, material or spiritual, and to admit no 
causes except antecedences in relation to sequences, is 
certainly as resolute in this system as in that of the illustrious 
Scot. Bent on following a “ middle path ” between realism 
and nihilistic dogmatism, Buddha refuses to recognize or 
to deny an absolute of any sort, thing or soul. In his eyes 
our existence is made up of assemblings, always instable, 
of phenomena which unceasingly appear and unceasingly 
vanish, and these are of five kinds — material forms (rupa), 
pleasant or painful impressions {vedand), perceptions {samjnd)y 
discriminations {vijndna), and tendencies {samskdra). 

Thorny discussion at once arose, to reconcile with the 
essential morality of Buddhism this philosophy, which 
perhaps goes beyond the object for which it was constructed. 
If there is no substantial human soul, what is it that trans- 
migrates from body to body, from life to life ? Is it a 
“ relative ”, not absolute, soul ? Or a stock of karmariy 
instable by definition, since it both disappears by exhaustion 
and forms again by action ? Or, again, the effect of the last 
thought, which would thus set some future existence going 
beyond death ? All these solutions, and others too, were 
attempted in their time. Early Buddhism purposely abstains 
from taking a stand on such questions, which are idle because 
they have nothing to do with human conduct. A decided 
agnosticism in respect of ontology counterbalances the equally 
decided intellectualism which bases deliverance on a certain 
knowledge, that of the conditions of slavery. 
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Brahmanism as Hinduism, from the Fifth Century b.c. 
TO THE First Century of Our Era. The Religions of 
Vishnu and Siva 

I ''HE Brahmanic literature of the ages when the Buddhist 
^ canon was constituted no longer presents the crude 
simple-minded realism which prevailed in the Brahmanas and 
the two oldest Upanishads. It assumes a completely classical 
character, like the Sanskrit in which its inspiration is expressed. 
The religious or philosophic thought which it contains presents 
a very great variety of aspects, reflecting an immense enrich- 
ment of culture. Although kept at arms’ length as being 
heterodox, the Jain and Buddhist sects contributed to this 
renewal of the spirit. In orthodoxy itself they sowed the 
belief in transmigration and a notion of karmaii similar to 
their own, and they compelled orthodoxy to regard the 
problem of deliverance as one of the first importance. 

Not only Buddhism had an effect, if only by contrast, 
on Brahmanic thought. A factor which had hitherto lain 
outside classicism won its place there, and a highly important 
place — the popular religions. While the Brahmanas were 
especially the production of the Brahmans and the epics 
of the Kshatriyas, the masses, a mixture of Vaisyas, 5§udras, 
and non-Aryan peoples, had, if not their literature, at least 
their beliefs, cults, and traditions. All these were elements 
which, in an adapted form, came to be incorporated in a 
syncretic type of Brahmanism to which, in our day, the 
name of Hinduism has been given. 

The Upanishads of medium antiquity on the one hand, 
and the Mahdbhdrata on the other, furnish the chief documents 
for this orthodox eclecticism. But similar themes are to be 
found in Manu (his Dharma^dstra)^ the Rdmdyana, and the 
older parts of the Puranic books. 

The ancient theory of sacrifice becomes less and less 
important in the Upanishads. As a result of the curious 
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belief that the sacrifice of sacrifices is knowledge, the science 
of ritual tends to be eclipsed by a gnosis {jndna, or prdjna, 
which presently becomes prajnd). A beginning was made 
when it was admitted that intelligence is a means of salva- 
tion, because it distinguishes between the relative and the 
absolute, appearance and reality. This went parallel with 
Buddhist intellectualism. But eventually everything, relative 
and absolute, was regarded as being inside the function of 
knowing, and so a gnosis was formed, just as that of Syrian 
Alexandrianism proceeded from the Peripatetic postulate 
that vov^ is, in a fashion, all reality. 

The classificatory type of intelligibility of early Brah- 
manism was gradually replaced by an evolutionary conception 
connecting the various cosmic or intellectual principles by 
one same dynamism. The whole theory of nature in the 
Samkhya system was to be stamped with this evolutionism. 
Nothing could be more contrary to the static hierarchies 
of the Brahmanas and the materialism, often atomistic, of 
early physics. And, just as in the West the hypothesis of 
evolution owed its success to the importance attached to 
the idea of life, so in India the same interest produced a 
series of pantheisms, always renewed, and that among many 
more non-pantheistic elements than have usually been 
supposed, since Deussen’s time, to have existed in India. 

In these pantheisms, which are haphazard rather than 
systematic, orthodoxy found a means of defence against 
Jain or Buddhist heresy. The principle of those heresies 
was a pessimistic valuation of life, in the assertion that a 
man’s act breeds a sort of original sin. Against these gloomy 
beliefs orthodox esotericism produced the serenity of a 
philosophy according to which the relative differs from the 
absolute only as appearance differs from reality, and there- 
fore, provided that we substitute knowledge for ignorance, 
deliverance cannot escape us, since we were never enslaved 
except in appearance. But we must bear in mind that the 
heterodox and the orthodox did not take their stand on 
the same ground, and that therefore we cannot dismiss 
them as arriving at opposite conclusions. The Buddhists 
will have nothing to do with ontology, and indeed deny 
the absolute ; the Brahmans of the Upanishads, in their 
passion for the absolute, base life and knowledge alike on 
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being. In German terms, the former are Erkenntnistheoretiker^ 
the latter Dogmatiker. 

The already Hinduized Brahmanism which flourished at 
the beginning of the Christian era differed from the old in 
that it was no longer confined to an exposition of the Vedas. 
That task henceforward fell to a special discipline named 
Mmiamsa, which we shall discuss later. The new orthodoxy 
was wholly penetrated by the influence of a strange asceticism, 
Yoga, which had not yet become a philosophic system, but 
claimed to obtain the realization of the absolute by a certain 
manner of living. Since organic life is explained by the 
circulation of the breath, certain breathing-exercises are the 
key to salvation. This is how : to govern inhalation and 
exhalation enables one to concentrate the mind, both by 
emptying it of the content which it has received from sensuous 
experience and by making the voluntary attention supple. 
When the mind is concentrated and, in the words of the 
metaphor, has become dense and hard and cutting like the 
diamond, it breaks loose from physiological conditions and 
so finds itself as it should be, omniscient, or omnipotent, free, 
and able to create at will — in short, the possessor of efficiences 
which to the vulgar seem to be supernatural powers. Although 
this contraction of the thinking principle had, in principle, 
nothing in common with Vedic science {vidyd), every later 
Indian conception of knowledge bore the indelible mark of 
Yoga, insomuch as knowledge will always imply, in the most 
realistic sense, a capacity of realization. 

Theism, Siva, Vishnu, Krishna, Rama 

The combination of Vedic tradition and Yoga led, in 
the middle Upanishads, to the sacrificial fire and the breath 
being compared and even identified. So individual morality 
became, properly, a sacrifice, and the physical theory of the 
cosmos became an ascesis. This was quite new and revolu- 
tionary. Hitherto the notion of salvation had had no meaning 
save for the individual consciousness ; henceforth it would 
have one even for the universal consciousness. Great Purusha, 
the cosmic giant whose limbs are the parts of the world, 
becomes not only a blissful, serene dtman, but a great Yogin, 
the guide and support of souls struggling for deliverance. 
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He transcends nature {prakriti) and his spiritual spontaneity, 
like the human soul, can transcend biological functions. 
The absolute does not merely exist ; it enters into sympathy 
with human endeavours. Thereby the way is opened to two 
things characteristic of Hinduism — the belief in a meta- 
physical first principle periodically becoming incarnate in 
saviours of the human race, and a pious devotion which 
connects the relative with the absolute not by knowledge 
but by sentiment. That which is the universal substance, 
the universal origin, the universal end, takes on the character 
of a God, in the Jewish and Christian sense of the word. 
The neuter brahman is transformed into the masculine 
Brahma, and into more concrete divine forms, having 
a personality. The religious bond tends to become an intimacy 
between soul and soul, instead of being a reabsorption of the 
individual in the unindividualized. 

It was under the banner of Yoga that these changes 
took place. The ascetic practising that discipline, the yukta, 
was in the strict and original sense “ joined ” with himself 
by the mastery of his vital functions, as a wheel is joined 
by the insertion of the spokes in the nave. A secondary 
and later sense is “ united ”, not to oneself but to a higher 
principle ; in other words, in communion with God. From 
then onwards, it is by “ union ” with God that the soul 
acquires its “ unity ” ; it aims not so much at realizing 
the absolute as at reaching it and fusing with it. Yoga 
becomes theistic, and towards theism it gradually draws, 
if not the philosophies, at least the religions. 

The great ascetic god is Siva, in whom his worshippers 
recognize a “ lord ”, Isvara. His origins are partly Vedic, 
for he is derived from Rudra, who slays cattle but also 
preserves them, a principle of destruction capable of deserving 
his euphemistic names of the Benevolent (Siva). Bhakti^ 
the confident worship which is henceforward a means of 
salvation in Yoga, is paid to Siva (as we find in the Svetdiva- 
tara Upanishad) before being addressed to Vasudeva Krishna, 
as in the Gltd. While mysticism, using its favourite pastoral 
symbol, attaches the worshipper to his divine master as a 
herd (paJu) to its herdsman {pati\ popular eroticism is chiefly 
alive to the generative aspect of God, whom it adores in 
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the form of the phallus {linga). We must accustom ourselves 
to contrasts like this when we examine vast religious monu- 
ments to which very primitive and more civilized societies 
have contributed. The classical figure of Siva is perhaps 
the result of a combination of a native, non-Aryan god of 
natural fruitfulness and the Vedic Rudra. The Indo-Greek 
period, which certainly did not last so long as the Hindu 
mixture, reveals a confusion between Siva and Dionysos. 
This first god who was God, Mahadeva, in contrast to the 
many divine figures of India who are merely limited aspects 
of nature, may for that very reason be represented at the 
same time as an obscene Priapus and as an austere Digambara. 
The dancing Siva, who creates magic by his rhythm, stands 
half-way between the simple natural energies symbolized 
by his wives and the severe purity of a transcendent spirit. 

By his original destructive function and by his secondary 
form as a rigid ascetic, Siva represents the terrible aspect of 
godhead. Its lovable aspect is embodied in various demigods 
who are gradually combined in a single figure, that of another 
Mahadeva, Vishnu. Kshatriya inspiration predominates in 
the legends of this cycle, which have their scene in the north- 
west of Hindustan, at any rate further west than the countries 
where the Jains and Buddhists made their appearance. 

Panini, who probably lived in the fifth century b.c., 
mentions Vasudevakas and Arjunakas, sects worshipping the 
heroes Vasudeva and Arjuna, whose deeds are celebrated in 
the Mahdbhdrata, In the first years of the second century b.c. 
the column of Besnagar, in the south of Gwalior, was erected 
in honour of the same Vasudeva by the Greek Heliodoros of 
Takshasila, who had been sent to that country as ambassador. 
At Ghasundi in Udaipur, an inscription of about 150 b.c. 
mentions an edifice built in honour of Samkarshana and 
Vasudeva, two heroes, the former of whom was the elder 
brother of the latter. Now, Vasudeva is simply another name 
of Krishna. About the same date, Patanjali in his Mahd- 
bhdshya quotes a line which runs, “ May the power of Krishna, 
accompanied by Samkarshana, increase ! ” So there was in 
the second century and earlier a cult of demigods, whose 
worshippers, according to the monuments of Besnagar and 
Ghasundi, declared themselves Bhagavatas, sectaries of the 
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Bhagavat, which term is translated the Lord, or the Adorable, 
or the Blessed. 

An older name than Vasudeva applied to the same person 
is Narayana. It is the name by which the ^atapatha Brdhmana 
describes the supreme soul, Purusha, as the common founda- 
tion of men (nara). To give it to Vasudeva is to make an 
absolute of him. 

The name of Krishna is associated with many legends. 
One of the Vedic rishis, who is supposed to have “ seen ” 
the seventy-fourth hymn of the eighth book, bears this name, 
which was passed on to a Brahman gotra mentioned by 
Panini (iv, 1, 99) as Karshnayana. The Krishna who is the 
hero of the Mahdbhdrata must have been derived from this 
source. In the course of the epic, he develops from a human 
being into a god who is both immanent and transcendent. 
Even more explicitly than the Bhagavadgltd^ or GUd of the 
Blessed, the Harivarnsa makes Krishna a god who has become 
man. But even that work (3808) shows him refusing to 
join in the worship of the Vedic god Indra and crying, ‘‘ We 
are herdsmen roving in the woods. Our gods are the kine, 
the mountains, and the forests ! ” Is it an Aryan herdsman 
or a Dravidian cattle-owner speaking ? The question cannot 
be answered, but one is the more tempted to ask it because 
krishna means “ black ”, perhaps in the sense of ‘‘ negro ”. 
Does the magnanimous hero of the epic belong to the same 
race as the “ white ” Arjuna ? In any case, there seems to 
be no connexion between the account of Krishna taking 
part in the war as the ally of the five Pandavas and other 
stories of how Krishna Vasudeva was saved from Kamsa, 
the tyrant of Mathura, at his birth, was reared by the herds- 
men and loved by the herd -girls, and finally triumphed and 
delivered his city. The pretty-pretty “ childhoods ” and 
the tales of the amorous youth of the young cowherd (gopdla) 
seem to belong to an independent cycle alien to the Kshatriya 
inspiration of the epic and later than the beginning of our era. 

We are reduced to conjecture when we try to determine 
how this confused, involved worship of Krishna became 
connected with the tradition of Vishnu. The Taittirlya 
Aranyaka (x, 1, 6) regards Narayana, Vasudeva, and Vishnu 
as three phases of the same god. Already the Brahma^as 
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give the first place among the gods to him who conquered 
the three parts of the world by his Three Steps and sits 
in the ultimate abode (paramam padani). The Puranas make 
him the supreme spirit. On the way he as it were absorbed 
the demigods of the popular cults and the heroes of the 
feudal romances. No doubt the Brahmans hoped to safeguard 
orthodoxy by annexing many widespread myths to the 
tradition of a Vedic deity, the solar Vishnu who reigns in 
the height of the heavens. 

Rama is a later subject of legend than Krishna. According 
to the Harivamsa he is his brother ; in the epic of which 
he is the central figure, the Rdmdyana, he is the son of 
Vishnu, although in the natural order his father is Dasaratha, 
King of Ayodhya. For his strength, his courage, his generosity, 
and his love of his wife Sita, he is one of the dearest ideals 
of the Indian soul. As the slayer of Havana, the hideous 
despot of Ceylon, he belongs to the line of giant-killers. 
The first and last books of the Rdmdyana^ which were 
obviously added later as a framework to the legend of the 
hero, present him as a god come down to earth. 

The Avatars, Eclecticism 

This phrase, come down to earth,” which is so familiar 
in our language, expresses fairly exactly the notion of the 
avatdra or “ descent ” by which Vishnu is believed by India 
to partake of humanity at intervals. This notion is like 
the belief that there is a Jina or a Buddha especially con- 
nected with each cosmic age. Prophets and Messiahs are 
not the monopoly of the Hebrews, nor even of the Semites. 
This type of semi-divine man first appeared in Iran, with its 
Assyro-Babylonian inheritance, if only in the person of 
Zoroaster, and Zoroaster’s example had a very wide and 
profound influence on India and on Central Asia. The 
Indian fashion of justifying the providential saviour, the 
shower of the way, is to present him as brought forth by the 
law of universal karman, not to make him an emissary of 
God or the announcer of a future order. 

The most important avatar is that of Krishna, who has 
even been compared to the Judseo-Greek Christ on the 
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strength of an apparent likeness of name. The only funda- 
mental similarity is the immense love underlying the two 
cults. The BhagavadgUd has spoken to men’s hearts no less 
than the Imitation of Christ The value of an act does not 
lie in its content, but in the intention of pleasing Bhagavat. 
If every act, every thought, makes Bhagavat its end, salva- 
tion is certain. It does not matter if the Kshatriya comes to 
it by his own function of warlike violence, or the Brahman 
by his sacrifice and science, or the slave by his obedience ; 
all dharmas are of equal worth, provided that they are accom- 
plished in order to please Him who is the origin and end of 
everything. To see God in everything and everything in 
God is to know. To refer every action to Him alone is, in 
full confidence, to worship. 

Yet it hardly seems that we should see here any actual 
contact between Christians and Hindus. It is true that the 
story of Barlaam and Josaphat was introduced into Buddhism. 
Perhaps we shall never know how much truth there is in the 
tradition that the apostle Thomas evangelized the kingdom 
of Gondophares and won the martyr’s crown at Mailapur. 
It is possible that Christians, especially Nes>torians, went 
through Serindia at an early date, but there seems to be 
no reason to follow Grierson in ascribing the importation of 
pious devotion to Christian colonies established in the 
southern ports, when we have evidence that Bhagavatas 
worshipped Vasudeva, or Narayana, or Krishna, in the 
north-west about two hundred years before the Christian era. 
Although bhakii forms no part of early Brahmanism it seems 
to be a purely native phenomenon. 

In allusion to a conception of the fifth century after 
Christ, it has been said, and too frequently, that Hinduism 
worships three divine forms regarded as equal — the trimurti 
of Brahma, Vishnu, and Siva. Brahma seems a very pale 
figure beside the two great gods of the rival religions, 
Vishnuism and Sivaism. The ultimate prototype of the 
Brahman caste remains a faint abstraction by the side of 
deities so rich in content that their inconsistency misleads 
one and so laden with social efficacy that they serve as rallying 
points to two sects. 

Apart from Brahmanic orthodoxy, which in any case is 
a system rather than a reality, the religious life of India 
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resides in the sect, a free group in which individuals are 
united without any consideration of caste or profession. 
This community is animated by a religious tradition, a social 
conviction, and it may split up ad infinitum according to the 
developments of the faith or local circumstances. The same 
process of disintegration which we have seen in the caste 
reappears in the sect. The followers of Siva or Vishnu, far 
from forming two solid, homogeneous bodies, break up into 
a multitude of groups. Nor is there anything to prevent 
one man from belonging to several groups. Thus the same 
men were often patrons of the Jains and of the Buddhists, 
or adherents of a religion of Vishnu and of one of Siva. 
What prevents Brahmanism from being a sect is its adherence 
to the dogma of caste ; but the Hinduism which is its 
vsucccssor is a chaos of sects, vaguely dominated by the 
heritage of the Vedic religion, which is the monopoly of 
the Brahmans. A man can quite well belong to a caste 
and to one or more sects, although many sections of the people 
belong to sects without having any caste. 

It is a mistake, then, to look for unity in the beliefs or 
manners of the worshippers of Vishnu in his many avatars 
and of Siva. For like reasons, we must not be surprised 
at the attempts made to bring the two great Hindu cults 
together, to make them parallel and to some extent equivalent. 
The determination to harmonize them is clearly seen in 
many passages in the Mahdbhdrata, whereas the two inspira- 
tions often divide the Upanishads between them. The allegory 
is transparent in the Harivamia {adh, 184 - 190 ), where it 
describes a fight between Siva and Vishnu, and terminates 
the episode by bringing in Brahma, who reconciles them, 
declaring their fundamental unity. Unity of dogmatic syn- 
cretism going with infinite diversity of concrete life is 
altogether normal in India. 

The Philosophy of the Epics 

The philosophic attitudes covered by the general name 
of Brahmanism at the period which we are considering are 
extremely varied, like tbe religions ; indeed, religion and 
philosophy can hardly be distinguished from each other, and 
are both a matter of sect. A philosophy, like a religion. 
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is a collective tradition regarding salvation and the pursuit 
of it. The Mahdbhdrata gives a very lively picture of the 
conceptions, of various degrees of orthodoxy, prevailing in 
the last centuries before our era. 

The old sacrificial dogma is eclipsed by bold speculations 
for which the way has been prepared by the irreligion of the 
materialists, the sophists, the sceptics. Most of the reflections 
which will serve as a basis to the various systems which will 
take shape later already appear in an atomism which antici- 
pates the Vaiseshika, in an illusionism which forms a pre- 
Vedanta, and in a Samkhya and a Yoga which are already 
very explicit. These last two systems have not yet their 
classical structure ; they are presented as equivalent, the 
Sarnkhya giving in theory the same teaching as Yoga in 
practice. Such as they are, they dominate all philosophic 
thought. 

The countless translators of the Bhagavadgltd have made 
the West familiar with the notion of an epic ” Samkhya — 
that is, such as it is expressed in the epics. As its name 
indicates, it is a doctrine of the enumeration of the ontological 
principles in order of dignity. At the bottom is manaSy the 
empirical mind or KOLvrj ataOrjais which collects sensible 
data ; above that is ahamkdra^ the function of the self, the 
“ I think ” ; higher still is buddhiy which judges and decides. 
These three faculties belong to nature (prakriti or pradhanam) ; 
their operation belongs to the material order and they are 
governed by an evolution. Pure spirit, Purusha, dominates 
them. In the classical Samkhya it will float in absolute 
transcendence {kaivalyaniy isolation) outside and above 
matter. At the present stage, although transcendent, it is 
also immanent, and the gunas or qualities of nature are 
regarded as being at the same time its qualities. It puts 
them on, it sets them working ; cosmic reality is its play, 
its manifestation, as it were its creation, not a pure illusion 
as in the Vedanta or part of a wholly secondary and opposite 
principle, like the nature of the later Samkhya. 

The epic Yoga is also different from the classical Yoga. 
The meaning of the word is bewilderingly elastic ; every 
practice or method is called a yoga. In the strictest sense, 
it means breathing exercises and concentration of thought, 
after its diversities and fluctuations have been checked. 
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So, in practice, one attains to that pure spirituality which 
the Samkhya defines as a detached Purusha, abstracted 
from all contamination by nature. Nevertheless, the Samkhya 
and Yoga must have been very different in their prehistory, 
for it to be so necessary for the syncretic epics to declare 
that they are fundamentally the same. Nothing could be 
less theistic than the Samkhya as finally established, in 
which the transcendence of spirit is asserted in the most 
uncompromising fashion — nothing, except primitive Yoga, 
which tried to realize the absolute by doing violence to 
human nature without any divine assistance. Yet the 
characteristic feature of the Sarnkhya and Yoga of the 
epics is that they agree in a devout theism ; such was the 
influence of Krishnaite sentimentality in that period. 

The philosophies which most frankly bear the mark of the 
age are the Sivaite Pasupata and the Vishnuitc Pancharatra 
or Bhagavata. According to the former, the effect, which is 
the world, must be distinguished from the cause, which is 
at once the Lord and nature {pradhdnam). According to 
the latter, the supreme spirit, decked out in its qualities 
iguna) and its forms extended in space (vyuha), supports 
and sustains all things. These metaphysical systems would 
remind us of certain pantheisms of the European Renaissance, 
if their dogmas were not submerged in a confused bhakti. 

The Transformation of Orthodoxy 

The decline of Brahmanic orthodoxy is manifest in every 
respect. The less the Vedas are understood, the more they 
are replaced by gnosis or devotion. Jainism and Buddhism 
are reprobated, but their substitution of the eschatological 
problem for the ontological is adopted. Since the popular 
religions cannot be excluded, they are accepted, being given 
a faintly Vedic aspect either by the device of the avatars or 
by means of imaginary lines of rishis^ pundits, and guruSy 
traced back to the mythical days of infallible certainties, 
the Golden Age. The more that strange novelties are con- 
secrated as authentic, the more “ Puranas ” are composed, 
in which the new is linked to the old by quite unfounded 
“ ancient histories 

Without a doubt, a place would have been found in 
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orthodoxy even for the Buddhists, if they had not scorned 
caste and disputed the divinity of the Brahman. The epics 
give the impression of a hotch-potch, in which all the different 
elements of a chaotic civilization have been heaped together, 
to be saved when invaders, Parthian or Saka, entered the 
country. So too the Brahmans, to preserve their pre-eminent 
position, were compelled to set the stamp of orthodoxy whole- 
sale on many religious or social elements which were as alien 
to the matter of the Brahrnanas as to that of the Vedas. 
That simply means that, as Brahmanism came to cover, 
in addition to the content of the Brahrnanas, more and 
more “ Hindu ” elements, it was more and more reduced 
to a form — we may even say a label. 



CHAPTER IV 


The Great Vehicle 

Tj^ROM the first century before Christ to the sixth century 
^ after, the great initiative in Indian speculation was 
taken by Buddhism, which gives proof of a marvellous effort 
in philosophy. The movement was led by a comparatively 
new Buddhism which, about the second century after Christ, 
came to be distinguished from the old by the name of Maha- 
yana, the Great Vehicle, as opposed to Hlnayana, the Small 
Vehicle. These two forms of Buddhist thought would react 
one on the other until, the heresy being eliminated from 
India itself, the Small Vehicle was confined chiefly to Ceylon 
and certain colonies (Siam, Burma), while the Great conquered 
Central Asia and the Far East. 

Political and social events contributed to this change in 
teaching. It was not by mere chance that the north-west 
played a chief part in the advent of the Mahayana. We 
know that this was the side by which foreign elements could 
always enter the country easily, and there was a connexion 
between the appearance of the new Buddhism and the 
assembling of a great council in Kashmir under Kanishka. 
Greek, Semitic, Iranian, and perhaps Chinese influences 
created from Sind to the Pamir a peculiar environment, 
into which would come a Buddhism which had just assimilated 
on the upper Ganges what it could borrow from Brahmanic 
classicism. 

At the very time when the dharma of the sect was becoming 
less “ Indian ” because more universal in its appeal, it was 
becoming more “ Hindu The contradiction is only apparent. 
The popular religions, which we vaguely classify under the 
heads of Sivaism and Vishnuism, were tending to creep 
into the dogma of Buddha as into that of the Brahmans, 
and we have seen the part played by these same north- 
western districts in the formation of the cult, for instance, 
of Vasudeva. Vishnu, a sun-god, had close connexions with 
the metaphysics of light which had always flourished in Iran. 
Amitabha would be, as it were, a light-god, and Senart has 
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shown very convincingly to what extent the legend of Buddha 
was affected by a solar myth. The Great Vehicle was not 
only to encourage abstract ontology ; it would welcome a 
mass of fables and superstitions of the Hindu admixture 
in all their confusion. In short. Buddhism would have its 
Tantras and, in a fashion, its Puranas. We have only to 
compare the biography of Sakyamuni given in the Laliia- 
vistara and the much more rationalistic (but not necessarily 
more historical) life contained in the Suttas. 

In different conditions and environments, speculative 
interest shifts. As the age in which the Master had preached 
receded into the distance, the community sought to determine 
the Law less by his direct example or teaching than by 
abstract thought about fundamental principles. So a 
“ Basket ” of Abhidharma appeared and grew on, the top 
of those of the Sutras and Discipline. Abhidharma^ a refine- 
ment on dharma^ increased steadily until its preponderance 
in theory was consecrated by the Mahayana. In other words, 
the moral teaching of the early ages dropped into the back- 
ground and the front place was taken by metaphysics. 

Many have observed, following Sylvain Levi, that the 
notion of holiness had changed as the Mahayana came into 
being. Personal deliverance was no longer regarded as a 
sufficient ideal. In its unending war on selfishness, an effort 
which it afterwards made its whole purpose, Buddhism here 
took another step forwards. Individual salvation has no 
absolute value unless it contributes to universal salvation. 
The Nirvana of the Arhat is to be condemned as a shameful 
exaltation of self, if it is merely a cowardly flight by which 
an individual escapes from misery. But it represents the 
end of ends if it confers on him who enjoys it an infinite 
capacity to shed grace and blessings on the whole of nature. 
Like Christianity, Nestorianism, and Manichaeism, this 
Buddhism, which is Asiatic rather than Indian, stands for 
a zeal for all mankind, which, by the laws of transmigration, 
is one with the whole world. 

The methods employed by the new forms of speculation 
have attracted less attention than their dogmatic content. 
They, too, aimed at obtaining results of universal effect. 
There are two chief methods — a certain dialectic, and a sort 
of concentration inspired by Yoga. 
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Dialectic, N agarjuna 

From its beginnings Buddhist preaching was akin to the 
methods of reasoning employed by the dialecticians of whom 
we find echoes in many epic works, the best known of whom 
is the Nagasena of the Milinda-panha, In order to convince 
their hearers, both for the propagation of the Law and for 
the refutation of Vedic tradition, the early Buddhists needed 
a certain dexterity in argument. It is agreed that the Law 
is not established by authority, nor by revelation, but by 
understanding. The backbone of their logic, in which the 
methods of the apologist and of the rhetor are combined, 
is the application, indefinitely extended, of those chains of 
conditions of which we have seen a short example in the 
famous argument of the Twelve Causes. The logic of the 
Buddhists discusses facts or conditions, establishes or contests 
sequences. 

In the first century b.c. the wordy dialectic of the Suttas 
gave place to a philosophic literature which very skilfully 
argues the relativity of the dharmas^ that is, of the factors 
of existence or psychic phenomena. But this relativity is 
not interpreted, as in the previous teaching, in a dogmatic, 
constructive fashion, in mutually connected determinations, 
which taken all together make up knowledge. It is now 
interpreted in a negative, nihilistic fashion, to lead to the 
everlasting contention that a notion is not a notion and a 
sign is not a sign. There is no permanent or constitutive 
character in any notion — for example, in those of self, being, 
and phenomenon, nor yet in those of not-self, not-being, and 
not-phenomenon. Therefore all ideas are of equal value in 
complete insignificance and emptiness. Everything is empty, 
characterless, indifferent {iunyay animitta, apranihita). A huge 
mass of literature repeats over and over again that to perceive 
this is the Supreme Knowledge, Prajnd Pdramitd, Such is 
the logic set up as a “ diamond-cleaver ”, Vajrachchhedika, 
to pulverize the reality, even phenomenal, of phenomena. 
Its aim is exactly opposite to that of the Vaiseshika system 
in Brahmanism, which sought for specific determinations, 
or to that of our own classical metaphysicians, who recognized 
and determined “ essences ” as the foundation of “ existences 
Among ourselves, it is true, many have thought that there 
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is a point at which science should halt and the field be left 
to faith, but Buddhism could hardly allow this, for in India 
faith is never considered in contrast to intelligence, and for 
Buddha in particular true salvation is not possible except by 
comprehension. In this case what delivers a man is the 
conviction of universal vacuity. 

One of the two chief schools of the Mahayana returned to 
this negative dogmatism in Southern India between a.d. 150 
and A.D. 250. It claimed to follow the “ Middle Way ”, the 
rnadhyama pratipad which, in early Buddhism, consisted in 
refusing to affirm and deny and in deliberately clinging to 
ontological agnosticism. To show that it proceeded from 
that inspiration, it declared itself the Madhyamika on the 
ground that it said neither “ Yes ” nor ‘‘ No ”. None the 
less, sunyatdy the argument of universal vacuity, was an 
invention of the Great Vehicle, for the Small Vehicle confined 
itself to treating “ Yes ” and “ No ” as equal and maintained 
the reality of phenomena, which was expressly denied by the 
new dialecticians, Nagarjuna and his disciple Aryadeva. These 
last go so far as to declare that even the notions of slavery 
and deliverance are futile, and their definition of salvation 
consists in the paradoxical equation of samsdra and nirvana. 


Concentration. Asvaghosha, Asanga, Vasubandhu 

The other direction to which the Great Vehicle turns is 
that of Yoga. Those who followed it set out to behave as 
Yogins, and were accordingly called Yogacharas. They 
founded a method by which the asceticism of the Yogins 
was carried beyond regulation of the vital functions into 
spiritual concentration. Control of the breathing by itself 
gives a mastery over the attention. What will be given by 
an attention which aims not at the extension of knowing, 
as in European psychology, but at the simplification of the 
mind ? For we must not forget that the point from which 
the Yogin starts is the stopping of empirical and utilitarian 
thought {chittavrittinirodha). Attention of this kind is an 
attempt to change the psychic energy into a kind of perforator, 
and the more concentrated and fined down it is the sharper 
and more piercing it will be. By a process of boring, one 
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will come down to deeper and deeper strata of the universal 
spirituality, freeing oneself from the contingences of space 
and time. That is what Yoga gave, when transposed into a 
metaphysical method — power rather than knowledge, and a 
penetration and so a utilization of the cosmic life to make 
it produce more harmonious worlds, in which the mind no 
longer feels itself a slave, but free and a master. This made 
immense philosophic developments possible, thanks to an 
action which in this case does not enslave but, on the con- 
trary, frees and creates. For Europeans this is an appalling 
conception of metaphysics. Only the most lyrical and 
futuristic of the German Romantics have come near it, such 
as Novalis, who, turning round on modern rationalism, says 
that the novel is truer than history, and poetry truer than 
science, and would deliberately turn philosophy into magic. 

After the beginning of the Christian era the history of 
thought is marked by a few names of men who are not 
wholly mythical. The period in which the Great Vehicle took 
shape is dominated by Asvaghosha, who was a contemporary 
of Kanishka and took a leading part in the council which 
met in that emperor’s reign. He is one of the most repre- 
sentative figures of India, a musician, a founder of Sanskrit 
poetry, and a Brahman born who became a Father of the 
Buddhist Church. He was certainly not the author of all 
the works ascribed to him, but at least some of them, such as 
the Mahay dnaJraddhotpdda, the ‘‘Awakening of the Maha- 
yanist Faith ”, are connected with his influence. If he were 
only the author of the Buddha-charita and the Sutrdlamkdra 
it would be enough for him to have left a deep and per- 
manent mark. 

The Sutrdlarrikdra shows a new spirit — ^the intention of 
giving literary form to the matter of the Buddhist Sutras 
in order to spread the Buddhist faith among the Brahman 
dite. The Buddha-charita is a biography of the Blessed One 
in the form of a philosophic poem. In both works the themes 
of the Great Vehicle appear. They are presented much more 
systematically in the Mahdydna^raddhotpdda, which does not 
seem to have been composed before the third century. 
Deepening the notion of an eternal Buddha, as a metaphysical 
reality underlying phenomena, this work introduces an 
ontology into Buddhism, a quiddity {tathatd)^ the place in 
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which existences succeed one another (dharmadhatu) and 
the womb of providential beings, the saviours of the world 
(tathdgatagarbha). This Urgrund or Weliseele contains, as 
the “ containing consciousness ” (dlayavijndna), the germs 
whose developments are the karman of the many minds. 
We must regard this metaphysical theory as a Buddhism 
adapted to the Brahmanic doctrine of the absolute, just as 
the works authentically ascribed to Asvaghosha reveal a 
desire to make the Law of Buddha intelligible and acceptable 
to minds whose education is traditional. All the same, the 
author of the Vajrasuchi, who may be Asvaghosha himself, 
declares that one is a Brahman by wisdom, not by birth. 
Everything in his works, genuine or supposed, tends to bring 
orthodox and heterodox together. 

In the fourth and fifth centuries, in Gandhara, a region 
which had been Hellenized and was still subject to Iranian 
influence, the Yogachara doctrine spread. Its chief exponent 
was Asanga, the founder of a philosophic movement as 
powerful and of as widespread influence as that of Plato 
and Aristotle. The idealism introduced by his Mahdyd- 
nasutrdlamkdra (a title inspired by the work of Asvaghosha), 
his Dharmddharmatdvibhangay his Uttara-tantra, and his 
Saptadasabhumi not only took a predominant place in the 
Great Vehicle, but provoked considerable reaction on the 
part of Brahmanism and conquered China and Japan. 
Transforming the asceticism of Yoga into a spiritualistic 
dialectic with infinite possibilities, he regards liberation as 
a progressive conquest of “ lands ” {bhumi), as a series of 
approximations to absolute Mind, coming closer and closer 
to it. This metaphysical flight starts from the statement that 
every phenomenon {dharma) exists only as an operation of 
thought {vijnaptimdtra). This argument was popularized 
in various works by his brother Vasubandhu, once he was 
converted to the Mahay ana by Asanga. Vasubandhu is not 
so original, but he played an extremely important part, for 
as an adherent of the Small Vehicle and afterwards as a 
preacher of the Great he composed many treatises which 
became classics. The best known are the Abhidharmako4a^ 
a complete account of the Hinayana philosophy, and the 
Mahayanistic Vim^ikd and Trirn^ikd, which are demonstra- 
tions of absolute idealism. 
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The Sects 

The new BuddhivSm and the old contended in an extremely 
confused rivalry. The Great and Small Vehicles embraced a 
swarm of sects, the enumeration of which would take long and 
would be intelligible only if their history could be outlined. 
We are far from being able to do that. The list varies not 
only according to the period but according to the school. 
The tangle cannot be straightened out until the various canons 
have been methodically cleared up. 

The Mahasarnghikas, who believe in the Great Com- 
munity, that is, in the competence of both clerics and laymen, 
represent a schism which has been imputed to each of the 
three councils of tradition, those of Rajagriha, Vaisali, and 
Pataliputra. They are opposed to the Sthaviras, the Elders, 
who trace their tradition back to Buddha’s own teaching. 
They belong to Eastern India. 

The Sarvastivadins of Mathura and the Mulasarvastivadins 
of Kashmir are two varieties of one sect, which prevailed 
in the north for centuries, whereas the Sthaviras were strong 
in the south and Ceylon, The Kashmir branch call them- 
selves “ genuinely, thoroughly ” (mula) Sarvastivadins, and 
so admit that they sprang later from the original stock. 
Being exposed to Western influences, they contributed greatly 
to the Mahay ana. 

When we add to this list the Sammitlyas scattered about 
the country, we have the four chief schools which dominated 
the eighteen sects described by the Chinese pilgrim I-tsing 
in 692. They have their traditional books, their favourite 
patriarchs, and their own views on discipline and dogma. 
With the development of abhidharma, divergences of opinion 
increased. Thus the Vibhdshd, the commentary on abhid- 
harma undertaken at the time of Kanishka’s council, gave 
rise to the Vaibhashika school, who are chiefly Kashmiris. 
A masterly commentary on their doctrine is given in the 
Abhidharmdkoia of Vasubandhu, admirably translated by 
L. de la Vall^e-Poussin. The Vaibhashikas are opposed by 
the Sautrantikas, a sect founded by Kumaralabdha in the 
second century, who are more faithful to the spirit of the 
Sutras, 
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Apart from questions of discipline {vinaya) these schools 
differ in giving a more or less phenomenistic interpretation 
of the dharmas (varieties of existence or facts of conscious- 
ness), and in their conception of Buddha. In consequence 
they have different notions of Nirvana. 


The New Metaphysics 

The general postulate which distinguishes a Buddhist 
from a Brahmanic doctrine is the denial of all substantiality 
{an-dtmatd), both of corporeal things and of mind. There 
are, therefore, only incohesive phenomena, incessantly 
forming or disappearing, governed by the law of causality, 
or rather by a universal relativity. This philosophy excels 
in discouraging desire, since nothing exists in the absolute 
sense of the word, and egoism, since the ego exists neither 
in itself nor by itself. But it perhaps goes too far, for the 
very theory of karman requires that a certain continuity 
should connect the successive phases of a consciousness in 
one same life and through successive lives ; one must allow 
some sort of a soul, if not substantial, at least phenomenal. 
That being granted, certain theories, realistic in different 
degrees, of existence and perception can be conceived. The 
Pudgalavadins allow a certain reality of the individual 
(pudgala) as an aggregate of phenomena. Almost all the 
Hinayana is atomistic ; not that it believes in substantial 
atoms like those of Democritus or Epicurus, but it believes 
in relative atoms, groups of intermittent forces. So, too, there 
are many shades of idealism or realism in the existence 
allowed to the dharmasy lists and classifications of which 
appear in the Hinayanist treatises on abhidharma. While 
the Sarvastivadins proclaim a “ complete realism ”, the 
Vibhajyavadins, “ discriminalists,” say that nothing exists 
except the present and so much of the past as has not yet 
fructified ; the rest of the past and the future do not exist 
at all. With regard to perception, the Vaibhashikas stand 
for realism, whereas the Sautrantikas hold that outward 
objects are inferred, not apprehended. These fragmentary 
indications are enough to show to what intricacies and 
infinite shades of dogma the proliferation of sects gave rise, 
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and how far Buddhist philosophy always was from being 
homogeneous. 

Between the pscudo-historical Buddha, the human sage 
who discovers and reveals the secret of existences, and the 
Buddha of the Mahayana, ever coming closer to an ontological 
absolute like that of the Brahmans, there is a whole scale 
of “ soteriologies ”, which approximate in varying degree to 
the popular “ theologies There was a “ Docetism ” of 
Buddha as there was of Jesus, Son of God, and the Sakya- 
muni who set the Wheel of the Law in motion was infected 
by the characteristics of Vishnu, the mover of the wheel of 
the sun. The abhidharma of the Small Vehicle assigns to the 
Blessed a function of universal salvation ; that of the Great 
Vehicle makes his thought the place of minds and the support 
of the cosmic order, and yet more — ^the instrument of a 
mighty magician. The advance from one of these notions 
to the next is effected in the theory of the Three Bodies 
{trikdya). According to the eminence of the disciple, as he 
is an Arhat or Sravaka, a Pratyekabuddha (a Buddha for 
himself, not a preacher, not yet devoted to the good of the 
world), or a Samyaksambuddha (completely illuminated), the 
Master expresses himself in three degrees of the same teaching. 
In these, to use the phrase of Malebranche, he makes himself 
participable to a variously adequate extent. These more or less 
subtle ways of preaching the Law {dharma) are equivalent 
to more or less subtle creations of phenomena (dharma) ; 
for deliverance would have no meaning without the produc- 
tion of these appearances which constitute the world. To 
preach and to create are two complementary aspects of the 
work of Buddhism. Thereby samsdra and nirvdna are 
intimately connected, like the two sides of one thing. He 
who saves at the same time deceives, and he who deceives 
saves. Fundamental truth being ineffable, all preaching is 
only an approximation, and therefore, at least to some 
extent, deceit. Nevertheless, the utterances of a Buddha, 
the nirmdna which corresponds to the mdyd of Varuna and 
to the yoga of Krishna, are of value not only as phantasmal 
creation but as grace, since they guide creatures to their 
salvation. Nirmanakaya, Sambhogakaya, and Dharmakaya 
are three kinds of supreme truth or reality. 
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The infinite multiplication of Saviours, consequent on 
the now abstract and ontological conception of Buddha, 
is a feature of the Great Vehicle. The Small Vehicle had 
been content to allow plurality of saints [arhat). Another 
consequence of the abstract character assumed by “ Buddha- 
ship ” is the increasing importance of the notion of the 
“ him whose nature is bodhi ”, the bodhisattva who possesses 
illumination but not yet Nirvana, and therefore is acquiring 
the rarer and greater perfections while at the same time, 
being still, if one may say so, of this world, he radiates 
virtues and beneficences in it. Sakyamuni having attained 
to Nirvana five hundred years or more ago, the authors 
of the Mahayana conceived the notion of other beings, all 
embarked on the glorious road of final deliverance, and 
these became the chief patterns of the “ career of a Buddha 
After a quasi-theism, the doctrine was invaded by a quasi- 
polytheism. 

Eternal Buddhaship, what the Buddhas, fundamentally 
identical, have in common, became a sort of metaphysical 
essence lying behind everything, Adibuddha, the primal 
Buddha. This notion was developed into that of a number 
of particular Buddhas set alongside of Sakyamuni, such as 
Amitabha and Amitayus, Infinite Light and Infinite Duration, 
who are duplicates of each other, and Maitreya, the Buddha 
of the Future, who is at present still a bodhisattva. These 
august beings have each his paradise, to which their followers 
aspire just as in the old Brahmanism pious souls might aspire 
to the heaven or world of Brahma. Since the last thought 
at the moment of death decides the fate of the soul, devotion, 
with all the sentimentality and illogicality which it entails, 
takes the place of the intelligence of the unavoidable karrnan. 
Thus these forms of Buddhism are in great part new religions, 
less Indian than Iranian and Asiatic, The Far East took 
to them eagerly, for they required less adaptation to the 
Indian spirit than the intelligence of classical Buddhism. 
By the second half of the second century the Chinese had 
a translation of the Sukhdvatlvyuha^ the basis of the worship 
of Amitabha. 

Buddhist mythology is still further complicated by late 
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systematization. The concentration (dhydna) of Adibuddha 
produces, as gnostic hypostases, five Buddhas of concentra- 
ti on ( dhydnihuddha) — V airochana, Akshobhya, Ratnasam- 
bhava, Amitabha, and Amoghasiddhi. The ‘‘ human ” 
Buddhas {mdnushibuddha), who are simply the magical 
transposition of these into our world of illusion, are Krakuch- 
chanda, Kanakamuni, Kasyapa, Sakyamuni, and Maitreya. 
In addition, from the meditation of the dhydnibuddhas 
emanate dhydnibodhisattvas, and in the same way there are 
mdnushibodhisattvas. In this hierarchy of abstractions the 
spiritual position of Sakyamuni is as follows : — 

Adibuddha == Tathata = Suiiyata 


Amitabha (dh.-bud.) Sakvamuni (m.-biid.) 

I ‘ I 

Avalokitesvara (dh.-bodh.) Ananda (m.-bodh.) 

The best commentary on this endless multiplication of 
abstractions is to be seen in the decorative sculpture which 
afterwards covered huge buildings with statuettes in 
thousands, each representing some blessed Saviour. 

To understand the subjects represented by the plastic 
arts one needs some knowledge of these abstract myths. 
The Mythologie asiatique illustree published in Paris in 1928 
(Librairie de France), may be taken as a starting-point, but 
it must be remembered that all these types are derived 
from the original Greek models introduced in India by the 
Gandhara school. The decisive influence of that school, 
steadily advancing over the eastern half of Asia, has been 
demonstrated in masterly fashion by A. Foucher. Until 
Hellenizing artists interpreted Sakyamuni as a god of 
Olympus, he was never represented by an image. After 
that the Indo-Iranians working for the Kushans established 
the various characteristics by which, according to strictly 
laid-down canons {pramdna)^ a Vairochana, an Amitabha, 
and so on should be recognized. Then the Chinese, Japanese, 
Tibetans, and Khmers adapted these conventional types to 
their own spirit. The most astonishing of these transforma- 
tions was that by which Chinese piety turned the bodhisattva 
Avalokitesvara, the charitable saint who refrained from 
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passing into Nirvana in order to devote himself for ever to 
the salvation of others, into a Madonna named Kwan-yin. 

On the notion of deliverance, lastly, the tenets of the 
Great Vehicle differ from those of the Small. The Hinayana, 
tempted at first to define deliverance as illumination which 
saves, had as it were duplicated the notion of Nirvana by 
saying that when the Master died his karman attained to 
‘‘ complete extinction ”, this final Nirvana he\i\g parinirvdna. 
When, in the Mahayana, Buddha becomes, by a sort of tacit 
return to Brahmanism, an eternal quasi- dtrnan, Nirvana is 
presented as a permanent characteristic of that absolute. 
Therefore to obtain deliverance is the same thing as to 
join Buddha, and that can be expressed in terms of piety as 
a ravishment in the divine love or in terms of eschatology 
as admission to a paradise, the Pure Land. Thus, instead 
of salvation consisting in casting off all sensibility by rejecting 
selfishness, as in the early ages of the Buddhist religion, it is 
contaminated by sentimental devotion and degenerates into 
a pursuit of happiness. Only the austere abstraction of the 
great metaphysical systems counterbalances the crass super- 
stitions of the popular cults. In fact, the Mahayana ushered 
in a third Vehicle, the Vajrayana, which is sheer Buddhist 
Tantrism. 



CHAPTER V 


PlIIT.OSOPirY AT ITS HIGHEST DeVELOPMP^NT 

I 

THE BRAIIMANIC SYSTPIMS (a.D. 100 - 500 ) 

^ I ''HE Buddhist heresy had adapted itself to classical 
^ Brahmanism by providing itself with a Sanskrit literature 
with which to confront the epics, Piiranas, Dharmasastras, 
and Upanishads. To counter a Buddhism which had become 
learned and literary, Brahmanism found it necessary to 
codify its tenets, hitherto unorganized, in finally established 
systems. Indeed, the orthodox systems are drawn up parallel 
to the Mahayana. It is true that many of them were of 
much earlier inspiration, but the)" were now set down 
authoritatively in sutras which are as condensed and rigid 
as possible — a form so abstract and succinct that these 
works at once required commentaries. More than ever 
Brahmanism took on a scholastic aspect. Thereby it was 
the better able to combat heresy. 

Six principal systems are regarded as orthodox — the 
Views ” {darsana). 


Purva Mlmdmsd 

Although the Vedic age now lies far back in the darkness 
of time, the tradition of the Vedas continues, at least in 
principle, to be the source of Brahmanic culture and the 
standard round which it rallies. That is the cause of the 
permanent interest of an exegetic system called the Purva or 
Karma Mimarnsa, the First ^ Inquiry, or Inquiry about Rites. 

The sutras of the Mimarnsa, which are ascribed to the 
legendary Jaimini, cannot be earlier than the second century 
of our era, but their foundation is older and in vocabulary 
and manner of argument agrees with the work of the gram- 
marian Katyayana, dating from the fourth century b.c. 


^ In opposition to the Second Inquiry, Uttara Mimamsd, i.e. the Vedanta. 
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There are commentaries on them in a vritti of the fourth 
century of our era and the Bhdshya of Sahara, which is 
about a hundred years later. We may here note that the 
chronology of the sutras of the six darsanas, though still 
full of uncertainties, has been determined approximately 
by comparison with Buddhist literature, through the com- 
bined efforts of Jacobi and Scherbatski, scholars to whom 
Indian studies owe much. 

The Mimamsa is an analysis and a legal code of Brahnianic 
dharma. The pursuit of deliverance does not come into it 
any more than into the Vedas, for the only karman which 
comes into question is the ritual act. The authority of the 
Vedas is sufficient to itself, and does not need to resort to 
any faculty of knowing or any reasoning. The correct 
execution of the injunctions (vidhi) of the Vedas produces 
a force “ non-existent before ” (apurva)^ which brings the 
individual his reward here below or in heaven. This notion 
gives something not unlike the karman of the Buddhists and 
Jains, but merit and demerit are not regarded as creating 
slavery except in the late Mimamsists Prabhakara and 
Kumarila (between 650 and 750), the outcome of whose 
arguments is that this system is simply a darsana like the 
others, conceived like them with the object of procuring 
deliverance, which in this case is the cessation of the union 
of the soul to a body. 


Vaiseshika 

The sutras of the Vaiseshika system are doubtless of the 
first half of the second century ; they seem to be the oldest 
of the philosophic sutras. The author to whom they are 
ascribed belongs to the domain of myth ; he is Uluka the 
Owl, commonly called Kanada or Kanabhuj (Kanabhaksha), 
the Grain-eater, in allusion to his atomistic doctrine. Among 
the Jains and in the Hinayana we have noted this atomism 
as a feature of very early Indian physics. But in the present 
case the atoms are not all homogeneous, as in Jainism, but 
differ in qualities, and they have an absolute existence, 
not a relative, as in Buddhism. There are four kinds of 
atom. Those of earth are qualified by scent, those of water 
by taste, those of fire by colour, and those of wind by 
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tangibility. We must not be misled by the Greek word 
“ atom ” ; these corpuscles, which are more like those of 
Epicurus than those of Democritus, are not of an absolute 
hardness, but are extremely tenuous {paramdnu). Two 
primary atoms added together make a dvyanuka, or combina- 
tion of two, and three of these together make a tryanuka, 
or combination of three. 

Motion is explained by various principles. First, there 
are dkdsa, which is ether rather than space, and kdla, time 
— two dynamic factors rather than two empty media or 
two abstract frames. Above all there are merit and demerit 
{dharma^ adharma), that is, an invisible power, adrishta, 
analogous to the apurva of the Mimamsists, which makes 
and unmakes the aggregates. This body-creating power 
resides in souls. It has no intentional elFicacity, and yet 
cannot be called a blind fate, for the Vaiseshika doctrine 
professes, if not the freedom of the soul in the European 
sense, at least its independence in its acts (kriydvdda). 
True freedom, in the sense of deliverance, consists in freeing 
oneself from the body, not in moving it. This is how. 
Normally a man, qua mind, is composed of an diman, which 
in principle is absolute and infinite, to which is joined an 
atomic rnanas, the function of which is to perceive and act 
by means of the bodily organs. Let the dtman recognize 
that it is other than the manas and the body and it will 
be delivered. 

The result of this is a theory of knowledge which com- 
prises a doctrine of categories and a doctrine of criteria. 

In this realism, the categories are not types of judgment, 
but headings under which things are distributed {paddrtha) 
— substance {dravya), quality (guna), action (karman), 
commonness {sdmdnya), singularity {vi^esha), inherence 
(samavdya). The first three concern objects {ariha) ; the 
next two exist in things but are relationships apprehended 
by the intellect {buddhyapeksha) ; the last designates a con- 
nexion, not accidental but intimate and necessary. The 
Vaiseshika is a philosophy which looks for specific properties 
{viiesha) in everything. Even deliverance depends on the 
recognition of a specific character, that of our dtman. 

The doctrine of criteria became established, with the 
modifications suitable in each case, in every system. It 
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consists in a statement of the correct modes of knowledge 
{pramdna). They are two — perception {pratyaksha) and 
inference (anunidna), the former being direct apprehension 
and the other mediate, as it were, by transparence through 
a perceived datum. Sabda, sound, was a correct mode of 
knowing for the Mimamsists, whose whole philosophy was 
based on the heard revelation of the hymns ; it is not one 
in the present system, or at least it is included in perception. 
The original name of inference is laingikam, and it means 
a conclusion from a sign (linga) to a thing signified. It takes 
various forms as the relationship consists in causality, con- 
tiguity, opposition of extremes, or intrinsic coincidence. 

These theories of nature and of knowledge were incor- 
porated in the succeeding system as soon as its sutras were 
put together. The Vaiseshika and Nyaya systems were 
regarded as complementary and were merged in the eleventh 
century, starting from the Sapiapaddrihl of Sivaditya. 

Nyaya 

The sutras of the Nyaya, which are supposed to set 
forth the teaching of one Akshapada Gautama, a legendary 
figure, belong to the first half of the third century. They 
give an art of reasoning. A man who can argue avoids false 
knowledge, vice, action, birth, and pain — a chain of terms 
recalling the Buddhist series of the Twelve Conditions. 
So the art of reasoning liberates the mind, that is, it frees 
it from transmigration. 

The modes of knowing are like those described in the 
Vaiseshika. Atman can only make intelligence pass from 
power to action by using its organs, which are buddhi, thought, 
and nianas, the sensorium commune^ but in doing so the soul 
becomes enslaved. One must therefore distinguish two efforts, 
working in opposite directions and each aiming at under- 
standing. One of them chains the mind, because its effect 
is to make it serve life ; the other frees the mind, because 
it detaches it from life. It is in the order of knowledge that 
this enslavement or purification of the spirit takes place. 
Both the theory of the empirical consciousness and the 
doctrine of salvation entail, each in its own fashion, the 
necessity of being able to reason. 
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Here perception and inference are not the only correct 
modes of knowledge {pramdna). One must add analogy 
(upamdna), which likens an unknown object to one already 
known, and testimony {sabda). Inference is of three kinds. 
It may be purvavat, drawn from antecedents, as when, 
having previously seen fire where there was smoke, one 
again supposes fire in the present case where one sees smoke. 
It is ^eshavat^ drawn from the consequence, when, having 
observed that one grain of rice has been cooked, one induces 
that all the other grains in the pot have been cooked too. 
It is sdvidnyato drishta, drawn from a common character, 
when, having admitted that in man change of place implies 
a principle of motion, one supposes that there is such a 
principle in the sun because it changes its position from 
east to west. On the other hand, it does not follow from 
the fact that a people has a king for its support, that states 
of consciousness have a soul for their substratum, for the 
connexion of the thinking principle with phenomena is not 
an object of experience. 

This attempt to define exactly the intrinsic force of logical 
connexion produced a type of reasoning which is not unlike 
the syllogisms of Aristotle. The Jains had already, with 
a great apparatus of theses, antitheses, analogies, objections, 
scruples, and reservations, constructed an argument in ten 
members which deserves notice in a history of logic but was 
clumsy and cumbersome to manipulate.^ The Naiyayikas 
(adherents of the Nyaya) invented a briefer argument in 
five propositions : — 

There is fire on the mountain {pratijna^ assertion) ; 

Because there is smoke on the mountain {heiu^ reason) ; 

Everything which contains smoke contains fire ; for 
example the hearth {uddharananiy example) ; 

But it is so here (in the case of the mountain) {upanaya^ 
application to the particular case) ; 

Therefore it is so (nigamanam, result). 

This reasoning is a web of observations regarding facts, 
not a deduction regarding ideas, and that is enough to 
distinguish it from the syllogism. The difference will be more 
evident when we have contrasted this reasoning with that 
which the Buddhist logicians of the fifth and seventh centuries 
1 See my Philosophic compar^e, 1st ed., p. 120. 
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set up in opposition to it, although even this latter, in spite 
of appearances, is no nearer to the Greek type. The common 
characteristic of the Nyaya and Vaiseshika systems is their 
realism. It made it possible for them to adapt themselves 
to each other in order to join forces to resist the idealistic 
principles of Buddhist epistemology. 


Vedanta 

The second Mimarnsa (Uttara), otherwise called Vedanta, 
or “ Completion of the Veda ”, is the most famous of the 
systems among which Indian philosophy is divided. Not 
only has it been made known in the West to such an extent 
that it has been quite wrongly regarded as summing up the 
whole of Indian philosophy, but it was the principal heir 
of all the orthodox systems ; it even owed part of its 
inheritance to Buddhism, from which it retained all that 
could be incorporated in orthodoxy. 

The central theme of the Vedanta is simple, and indeed 
remarkably narrow. It is no more than the opposition of 
the relative or illusion (nidyd) to the absolute, the dtman- 
brahman of the Upanishads. This conviction forms the 
unity of all the successive Vedantas which have arisen, 
from the old Brahmanism to the Indian thought of our day. 
But one must consider the manner in which that conviction 
is presented, and the manner differs according to the time, 
the environment, the school. Although P. Deussen made the 
philosophy of the Vedanta familiar in the West, it is far 
from being properly known among us in its historical 
stages. With that follower of Schopenhauer, European 
students have too often regarded the Upanishads, the 
Brahma-siUraSf and the commentary of Sankara as all con- 
taining the same matter. 

Among these three kinds of work, the Brahwa-sutras of 
Badarayana hold a middle place, both in time and in character. 
The criticism of Buddhism which they contain shows that they 
were composed about the beginning of the fifth century of 
our era. We know that the classical Upanishads belong to 
the last six centuries b.c., the two oldest being doubtless 
pre-Buddhist. On the other hand, Sankara, the most 
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celebrated of the Vedantine commentators, was a contem- 
porary of Charlemagne. If we note how much the interpreta- 
tion of the Vedanta varies from the eleventh to the sixteenth 
century, in the philosophies of Ramanuja, Madhva, Nimbarka, 
and Vallabha, we must gather that it could vary greatly 
in the course of the fifteen hundred years or so which lay 
between the end of the Vedic ” era and the time at which 
Sankara lived. 

The oldest Upanishads do not contain a ” philosophy, 
but the seeds of the various philosophies and of the Vedanta. 
Those which are exclusively Vedantine bear the stamp of 
a late date, several centuries after the beginning of our era. 
Such is the Mdndukya, with its commentary the Gaudapadtya 
Kdrikd, probably of the seventh century. In declaring that 
it is not dualistic {advaita), the Vedanta tries to make a 
complete break with the Sarnkhya, from which it barely 
differed in the epics and the Maitri and t§vetdh)atara Upani- 
shads, and by which it was again affected after Sankara. 
The various degrees of non-dualism, more or less strict, 
are seen in the position given to rndyd, which is the magical 
power of a demiurge in early Brahmanism, the veil of illusion 
from Sankara onwards, and in the interval a sort of “ nature ’’ 
like the prakriti of the Sarnkhya. This mdyd does not develop 
from a real phantasmagoria to pure illusion until it is 
influenced by the Buddhist avidyd, which is an integral 
part of a system which rejects the belief in substantiality 
as the worst error. In view of this change, the system of 
Sankara came to be condemned as “ disguised Buddhism 

So, at the point in Indian history at which this book stops, 
the Vedanta was turned towards complete monism. Pheno- 
mena, which are manifold and various, are real in so far as 
they are founded on the absolute dtman-brahrnan, and 
false and non-existent if taken apart from it. To suppose them 
to be what they seem is to commit the error of the man who 
takes a rope for a snake. Deliverance consists in judging 
right, in not letting oneself be duped by appearances ; one 
may say that it consists in seeing the absolute in everything 
and, so far as it is possible, in being equal to it oneself. In 
reality, servitude and transmigration exist only by illusion, 
and our salvation is only conceivable because we were never 
truly enslaved. We thought that we were, and right 
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knowledge undeceives us. It can be seen to what an extent 
Brahmanic orthodoxy, when presented thus, adopts the 
Buddhist principles of taihatd and cosmic emptiness. Buddhism 
might be rooted out of India, but it had made great conquests 
over its conqueror. 


Yoga 

I have already shown (p. 142) the part played by the 
Yogins in the first centuries of Brahmanic thought. In the 
Upanishads the orthodoxy of the priests seems to endeavour 
to assimilate their theory and their discipline of the vital 
breaths, by identifying those breaths with sacrificial fires. 
I then showed the influence of Yoga on the thought of the 
epics (p. 177), and afterwards on the school of the Yogacharas, 
which was of such importance within the Great Vehicle 
(p. 183). Thus, in a variety of ways, the practice of the Yogins 
was transformed into a method by the most different religions 
and philosophies. 

The Y oga-sutras, reputedly the work of a Patanjali, who 
may be another man than the grammarian of the second 
century b.c., are roughly of the fifth century of our era. 
They criticize Vasubandhu’s idealism. The oldest commentary 
on them, ascribed to Vyasa, must have been written between 
the seventh century and the ninth. 

The equivalence of Yoga practice and Sarnkhya specu- 
lation, already proclaimed in the epics, is postulated through- 
out the Sutras of Patanjali. The mind according to nature 
must efface itself before the transcendent mind, which is 
the only true mind. A commencement is made by the 
suppression of all activity of the thinking principle (chitta ) — 
chittavrittinirodha. Then the mind gives itself up to operations 
which concentrate it more and more, gradually abstracting 
it from the outside world, but thereby giving it the greater 
mastery over itself and the world — fixation (dhdrand)^ 
meditation {dhydna)^ supreme absorption {samddhi). So one 
realizes transcendence of the purusha^ otherwise called its 
isolation {kaivalyam). The mind recognizes itself to be 
outside all that is not it, which in this philosophy is the 
chitta and in the Sarnkhya, prakriti. What it is, is light 
{dlptih), and therefore knowledge. But as it exerts its capacity 



200 SPIRITUAL LIFE 

of concentration in one direction or another, it obtains 
marvellous powers, which are not, however, as they are 
too often called, supernatural, for it is, on the contrary, the 
property of the mind according to its true nature to possess 
these. Nothing can oppose it, not time, nor space or distance, 
nor the resistance of bodies. One might say that concentra- 
tion has made it hard and sharp so as to have a perforating 
power ; one might say that the more deeply it penetrates 
into itself the further in time or space are the strata of 
material or spiritual reality which it can reach. “ Second 
sight ” and magical action are justified. 

Whereas the old Yoga realized the absolute in the ascetic 
himself, in so far as he became yukta^ joined in all his parts, 
classical Yoga is theistic. It holds that salvation is obtained 
not only by the concentration of samadhi^ but by devotion 
to the Lord, Isvara. The whole effort which empties the 
soul of its empirical content on the pretext of realizing pure 
spirituality comes in the end to enabling it to assimilate 
itself adequately to an objective absolute. Doubtless this 
change took place under the influence of that piety, that 
passive self-abandonment to the divine love {bhakti) which, 
starting in the popular religions, spread in the course of what 
we call the Middle Ages to most of the philosophies of India. 

Sdrnkhya 

That the Samkhya and Yoga, the one theoretical and 
the other practical, are parallel, of equal value, and 
complementary, is a principle asserted from the remotest 
antiquity to modern times. Even if the correspondence is 
the result of an artificial, syncretic adaptation, the two systems 
are, all through the historical period, adapted one to the 
other. The principle which they have in common is the 
complete antagonism between the life according to nature 
and the life according to the mind, and consequently the 
achievement of salvation by an absolute transcendence, 
in which the mind confines itself to contemplation. What 
does it contemplate ? Nature or empirical thought, in order 
that it may recognize itself to be quite different from it, 
thoroughly alien to it. So we get the myth of the Raja and 
the Dancing-girl ; all that the latter has to do is to ‘‘ be 
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seen” in her many movements and postures, and then to 
vanish from the stage, away from the Eang in his splendid 
isolation. 

So dualism constitutes the fundamental postulate of 
the Samkhya in its quite explicit form. As a matter of fact, 
just as the monism of the Vedanta was seldom very strict, 
the dualism of the Samkhya often yielded to a tendency to 
monism. At first Mind {purusha) has a prc'eminence over 
Nature (prakriti) in reality as well as in dignity, for it is 
sufficient to itself, whereas nature exists "" for Mind ”, if 
only to permit it to become aware of its perfect spirituality, 
its complete independence of things. Later, in more than one 
Upanishad and in the epics, we come upon a Samkhya in 
which purusha is held as it were to produce nature by evolutive 
emanation, and a Yoga in which the ascetic process is supposed 
to advance by a continuous effort, without break or dualism, 
from empirical thought, which is a diluted, loosely-knit 
existence, to the concentrated thought, dense as the diamond 
and sharp as the lightning (both are what India calls vajra), 
which realizes the absolute. In spite of everything, both 
systems in their classical form tend to dualism, and therein 
they stand at the opposite pole of Indian philosophy to the 
Vedanta. 

The Sdmkhya-sutras were only composed in the fifteenth 
century, but what the sutras of other philosophies did in 
fixing their classical form, as has been described above, was 
done for this system by the didactic verses {kdrikd) of 
Isvarakrishna, which were translated into Chinese by 
Paramartha in 546 and were probably written in the fourth 
century. The story that the system was originally founded 
by the sage Kapila is doubtless only a myth, corresponding 
to no historical fact. 

The Samkhya theory of nature is a qualitative one, 
which gives place to the idea of evolution. Nature is analysed 
into three elements {guna), which are in everything, unequally 
combined. Sattva is, literally, “ the fact of being sat, what 
is ” ; but this etymology, which connects the concept with 
the earliest Brahmanic ontology, is more misleading than 
informative as to the essence of this principle. Sattva, far 
from being the same as the absolute, the sat or brahman of 
the Brahmanas, is merely one aspect of becoming — that 
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of luminosity. As such, it is akin to knowledge ; in fact, 
although nature has nothing in common wuth mind (in the 
classical form of the system), there is in nature something 
which “ imitates ” the spiritual, which is, one might say, the 
foundation of the “ mental ”, that fallacious approximation 
to true mind.^ We shall, indeed, see that nature possesses a 
collection of “ mental ”, if not spiritual, functions. The 
two other qualities are rajaSy a principle of movement which 
effects transition between the clarity of sattva and the opacity 
of tamas, and tamas itself, the principle of heaviness and 
darkness. 

Properly, the Samkhya is presented as the “ enumeration ” 
of the stages of which nature is made up. (i) Five coarse 
elements : dkaia, wind, fire, water, earth, (ii) Five subtle 
elements {sukshma), that is, immixed {tmimdtra = being 
this alone and nothing else at the same time) : sound, contact, 
shape, taste, scent, (iii) The organs of knowledge : hearing 
touch, sight, taste, smell ; and of action : voice, feet, hands, 
and the organs of generation and evacuation. Both elements 
and organs are concerned with a function which is already 
“ mental ”, the ahamkdra, the “ maker of self ”, and this 
is connected with the mahaU the ‘‘ great ”, that is, the whole 
of the physical world, synonymous with buddhi, the discern- 
ment which, to use a Greek formula, is all things potentially — 
in short, intellect (iv, v). Lying one inside the other, these 
forms of existence, appearing by unfolding, are what is 
evolved, the vyaktam (vi), as opposed to the raw material, 
the JJrgrund of nature, mitlaprakriti, the unevolved (avyaktam) 
(vii). In all there are twenty -four principles, rising, as it 
were (without ever reaching it) towards the twenty-fifth. 
Mind, of which one may almost say that, like the God of 
Aristotle, it moves or draws as an object of love, by the 
attraction of its finality. This is the explanation of the 
evolution which goes on all through nature and causes it 
to produce an activity which resembles mind, although it 
is not mind in any degree but is merely ‘‘ empirical thought ” 
(chitta). 

^ Esvrii is translated “ mind “ spiritual ” being the adjective 
associated with it. (Trs.) 
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II 

THE PHILOSOPHIES IN THE SEVENTH CENTURY 

In the middle of the seventh century, the period at which 
our brief analysis of Indian history comes to an end, specula- 
tion reached its highest point, both in Brahmanism and in 
Buddhism, and as a result of a fruitful rivalry between the 
two inspirations. 


Orthodox Commentators 

Most of the sutras were by now composed, resuming in 
a form which claimed to be final at least a thousand years 
of thought. Since a sutra is so laconic that it can only be 
understood if explained by a gloss, the age of the commentators 
begins as soon as the texts which are intended to be authorita- 
tive are established. A scholasticism comparable to those 
of the West, Christian, Jewish, and Mussulman, developed 
in every tradition. Thus, among others, the Mimarnsa gave 
rise to the commentaries of Sabara-svamin in the fifth 
century and Prabhakara in the seventh ; the Vaiseshika to 
those of Prasastapada and Matichandra in the fifth and sixth ; 
and the Nyaya to those of Vatsyayana in the fifth and 
Uddyotakara in the seventh. 


J ainism 

Jainism was at the height of its expansion. In the second 
half of the fifth century Umasvati, the author of the 
Tattvdrthddhigama Sutra, had already set forth the exact 
tenets of the sect, and in the sixth the Svetambara canon 
was not only composed but written down. Siddhasena 
Divakara opposed Kundakunda the Digambara, whose 
teaching was continued in the following century by 
Samantabhadra. 


Buddhism 

Buddhism made an extraordinary advance, both in theory 
and in practice. The Hlnayana, although duplicated by the 
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Mahayana, was as full of life as ever. In the fifth century, 
perhaps in the fourth, Vasubandhu wrote a summary of it 
in the Abhidharrnakosa^ and the Pali school of Ceylon produced 
a great commentator in Buddhaghosha, a former Brahman 
of Magadha. 

In the Great Vehicle, the Madhyamika school, of southern 
origins, and the northern line of the Yogacharas vied in activity. 
The former split in the fifth century into two groups — 
Buddhapalita and Chandrakirti with his Prasangikas (seventh 
century), who were adepts in the reductio ad absurdum 
(prasanga), and Bhavya, the master of the Svatantrikas, 
who stood for an “ independent ” method of reasoning. 
So the passion for dialectic survived in this line until the 
teaching of the Yogacharas influenced Santideva, a 
Prasangika of the end of the seventh century, who wrote 
on the ‘‘ Career of the Bodhisattvas ”, Bodhicharydvatdra. 

The Yogacharas reigned at the University of Nalanda, 
and their influence spread over the Far East as well as over 
India. Dignaga came from the south, Buddhadasa from the 
west, Sthiramati from the east, and Sanghadasa from 
Kashmir. Here the fifth century shows an astonishing 
productiveness. Whether the spread of absolute idealism 
(vijnaptimdtra) was due to the genius of Asanga or, as a 
certain Japanese school now maintains, to Maitreya, a 
historical person rather than a bodhisattva, in any case that 
exuberant metaphysical theory found in Vasubandhu, 
possibly a brother of Asanga, its first scholastic exponent of 
doctrine and in Dignaga its dialectician. The logic of Dignaga, 
revived in the seventh century by Dharmakirti, the author 
of the Nydya-bindu, is comparable to that of Aristotle in 
its originality and in the fact that it spread over the whole 
eastern half of Asia. In no part of the world and in no age 
has the power of the philosophic spirit had a vaster 
development. 

Some explanations are necessary about this logic, which 
was the outcome of such a volume of speculation. It differs 
from Aristotle’s in that it deals not with concepts (for no 
Socrates or Plato persuaded India that man thinks in generic 
essences), but with objective realities. Yet the absolute 
idealism in which this logic had its birth distinguishes it 
from the empiricist logic of the Nyaya. The objective realities 
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whose relations are considered by Dignaga, the immediate 
disciple of Vasubandhu, and by Dharmakirti are realities 
thought^ not merely inferred by the relation of the sign to the 
thing signified as in Brahmanic orthodoxy. There is a natural 
connexion {svabhdvapratibandha) between the proving reason 
{sddhana) and the inference proved (sddhya). The best 
authority on the subject, Scherbatski, has with great penetra- 
tion noted in these idealistic logicians a kind of presentiment 
of what Kant was to call synthetic a priori judgments ; 
only necessities inherent in human thought in general can 
be the foundation of universal and necessary relations. 

From the practical point of view the development of 
Buddhism is attested by historical evidence of certain date. 
Sooner or later after their composition, the books of the 
Great Vehicle were translated into Chinese and spread to 
the Far East. Full of emulation, Indian missionaries and 
Mongolian pilgrims went to and fro between the two centres 
of humanity, carrying with them documents which had with 
great pains been brought within reach of non-Hindu peoples. 
In the second and third centuries the exchange was chiefly 
carried on by Parthians, Sogdians, and Yueh-chi. In the fourth, 
the Tartar kings encouraged the introduction of Buddhism 
in Shansi. The beginning of the fifth century saw the Chinese 
translations of Kumarajiva and of various religious writers 
of Gandhara and Kashmir, Fa-hien came to Magadha in 
405, and in 431 Gunavarman settled in Nanking. In the 
sixth century the practice of dhydna (ch^an)y preached by 
the more or less legendary Bodhidharma, reached southern 
China, which was already to some extent prepared by its 
Taoism to accept Buddhist ideas, ^ara martha [landed at 
Canton and settled at Nanking in 548. The doctrine of the 
Lotus of the Good Law {Saddharma-puridarika) was 
established in the monastery of T’ien-Cai through the zeal 
of Che-yi. In the seventh century, Hiuen Tsang stayed in 
India from 680 to 644 and I-tsing from 678 to 685. All this 
mutual visiting and translation of books and erudite 
enthusiasm for a religion which was in principle universal, 
all this intercourse between two civilizations which had 
hitherto been separated by almost impassable barriers, is 
one of the greatest facts in “ humanism ” recorded by 
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history, and its sole direct cause was the propagation of 
Buddhism. 

The introduction of Indian influence in Tibet was also 
due to that religion. The consequent advance in civilization 
and the translation of the Buddhist canon into a new literary 
language are events which lie outside the limits of the present 
work. But we may just note the incident by which they were 
started — the despatch by the creator of the Tibetan power, 
Srong-tsan-Gampo, of his minister Sambhota to Magadha 
to study Buddhism about 632. 

So, great as were the efforts made by the Brahmans to 
bring the sectarian cults into the orthodox fold and to reply 
to the developments of heretical thought by a philosophy, 
or even by several philosophies, the expansion of Buddhism 
is the great fact of the seventh century. No doubt, it was 
an expansion which brought exhaustion, for in the very next 
century signs of decay are to be seen, and Buddhism was 
destined to disappear from the country of its birth and to 
see its Indian empire limited to Nepal and Ceylon, at the 
opposite ends of the peninsula. No doubt there was never 
more than a very small minority of Buddhists in the mass 
of the Indian people, and the select few who adhered to the 
Law, sterilized by the monastic life as soon as they were 
recruited, could not produce a large progeny. No, doubt, too. 
Buddhism was bound to perish by its very triumph. It had 
provoked an intensely energetic reaction on the part of the 
Brahman caste. It had caused a great part of its convictions 
to be absorbed into the dogmas of that caste — transmigration, 
universal emptiness, compassion for all creatures. It had 
set up an ideal of life too un-Indian for India to grasp, and 
of such a generally human appeal that all the shiftings of 
peoples in Asia — save the expansion of Islam — helped to 
propagate it. Like the dancing-girl of the Samkhya, it 
might withdraw, once its part was played. 


Ill 

THE CHARACTERISTICS OF INDIAN THOUGHT 

India’s contribution to the culture of mankind is twofold. 
There was her effort at civilization, aiming at raising to 
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a higher level the native populations of India itself and 
of all the countries to which the Hindus spread, from 
Africa to Oceania and from Iran to Manchuria. There was 
also the result of her reflection on human problems — a 
reflection which, being pursued continuously from the dawn 
of historical times, at an early date produced a mental type 
very different from the Mediterranean or Western type and 
from the Chinese. We must try to say exactly what are the 
specific characteristics of that product of a special develop- 
ment, the Indian mind. 

Indian Science 

In its pride in its own creation, “ science,” the West is 
over-ready to blame India for having contributed little to 
this most valuable of all the conquests of man. But we 
should note some distinctions. What was called science in 
the West before the sixteenth century was cultivated with 
enthusiasm by India ; but India knew nothing of mathema- 
tical physics, mechanistic biology, or the objective analysis 
of human affairs by history. None the less, India produced 
mathematics, and physics, and biology, and history. 

The Sulva Sutras of Apastamba are a treatise on practical 
geometry, applied to the erection of altars. They cannot be 
safely placed before the second century n.c. They include 
the construction of right angles, squares, and rectangles, 
and Pythagoras’s Theorem.^ The influence of Paulus of 
Alexandria and, indirectly, of Ptolemy appears in the Paullsa- 
siddhdnta of Varaha Mihira, composed about 550. This work 
gives a table of sines and two trigonometrical rules. 
Aryabhata, born in 476, gave a value of tt and a rule for the 
solution of simple indeterminate equations, a subject also 
treated by Brahmagupta (born 598). 

We have no exact dated information about ancient 
Indian astronomy. It must have owed something to Chaldaean 
science and to Chinese. “ The most ancient source which 
can be discerned in it, the lunar zodiac, seems to be rather an 
adulteration . . . of the system of the The sun-worships 

^ See A. Key’s analysis in CCLXXVHI and in La Jeunesse de la science 
grecque, 

• Key, CKJLIOmn, p. 408. 
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held in such esteem by the Indo-Iranians do not necessarily 
imply a system of astronomy. 

Mythical cosmogony was enormously developed by 
Brahmans, Buddhists, and Jains. The aspect taken by 
physics is qualitative rather than quantitative, not only 
in the case of gunas constituting nature, as in the Samkhya, 
but even where a kind of atomism suggests mechanistic 
principles to us Europeans. Several types of atomism appear. 
In Buddhism there is a sort of atomism of time, duration 
splitting into discrete instants, besides a material atomism 
which is purely relative, since this philosophy allows no 
substantiality. With the Jains and Vaiseshikas, there are 
minute corpuscles, which are neither infinitely small, vanishing 
quantities, nor solids having an absolute hardness. To use 
Greek terms, India is concerned rather with the dyad of 
the large and the small than with atoms like those of Demo- 
critus, or even with partially qualitative atoms like those 
of Epicurus. Anu and paramdnu mean “ small ” and “ very 
small ”, not, like our “ atom ”, “ uncuttable.” 

In Vedic times vegetable species must have been treated 
for the manufacture of sacrificial fermented liquors or magical 
drugs. Then Brahmanism set up a science of life {dyurveda)^ 
based on a classification of the breaths (prdna). These 
quasi- TTvevpara circulate in tubes known as nddi, which include 
both the nerves and the blood-vessels. They are controlled 
by various nervous centres, namely the “ lotuses ” which 
are disposed along the dorsal column, rising in importance 
as they are nearer the top. With the theory of the five 
elements goes a corresponding theory of sensation, literally 
of “ taste ” {rasa). The fundamental work on chemistry and 
medicine is the Samhitd^ which is attributed to Charaka, 
a Kashmiri contemporary of Kanishka, but appears to date 
from the second century of our era. The Sidruta^ which 
contains an art of surgery and is ascribed to Nagarjuna, 
seems to be hardly later. 

Whereas in the West biology has, slowly and painfully, 
become mechanistic, in the East it was vitalistic. The former 
point of view, which is now firmly established in our convic- 
tions as to method, is far from gaining the acceptance of 
all Hindus who study our science. Bose, for example, partly 
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owes the original idea of his discoveries, which show such 
a rare penetration, to the postulates of his native tradition. 
So, even if mechanistic intelligibility is henceforward the 
very condition of science, intuitions of another kind may 
have their value. The knowledge which is at once most 
objective and most satisfactory, not only to Europeans but 
to all mankind, will doubtless have in the future to take 
into account the spirit contributed to it by non-Occidental 
minds, which are more sensitive than ours to certain aspects 
of reality. 

It is above all in psycho-physiological research, which 
has been pursued there since time immemorial, that India 
has very valuable experience. No doubt that experience 
is often vitiated by the theoretical explanations, often 
incorrect, which are attached to it. There is myth all through 
the chemistry, the physiology, and even the anatomy of 
the Hindus. But a tradition of thousands of years of practice 
cannot be wholly fallacious ; the power is often greater 
than the knowledge. Just as Leibniz found gold in the 
dung-heap of scholasticism, a science yet more critical than 
our own will one day extract the ingredient of genuine 
success and true data from the asceticism of a Yogin or 
the magic of the Tantras. 

Ancient India has no Thucydides, nor even a Herodotus, 
nor a Ssu-ma Ch’ien, and that is why our knowledge of it 
is so uncertain that hardly a single date can be determined 
without Greek or Chinese evidence. The interest which this 
civilization takes in its ancestors is not that of dispassionate 
curiosity but that of loyalty. Just as Indian patriotism 
hardly consists in imperialistic pride and egoism, but is 
manifested in depth, in the consciousness of carrying on the 
kula or family line from the age of the semi-divine rishis^ 
so attachment to the past is entirely traditional. Kingdoms, 
sects, and schools of thought find their titles to glory in their 
genealogies of heroes, patriarchs, and saints.. This is the only 
way in which the individual is honoured — as a point in a line. 
This is what gives history its particular form ; it is a collection 
of separate histories, and never attempts to bring together 
a number of these series and to set forth their manifestations 
synchronistically. 
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The Indian mind, then, is interested in annals, but very 
few of these are older than the seventh century. The genea- 
logies doubtless contain much that is arbitrary, due to 
pious frauds or biassed devices of policy. Nevertheless, 
when a large number of traditions have been subjected to 
impartial criticism, results will no doubt be obtained, provided 
that the way opened by Pargiter is followed. It will then 
be possible to set aside the epic or lyrical ingredient in the 
accounts and to discover, for example in those Antiquities ”, 
the Puranas, solid historical information mixed up with 
farragoes of stuff about “ the old days ”. At this date we 
cannot help seeing how normal it is for peoples to record 
their past only in terms of praise or blame, the stories being 
intended to lead to action or to promote interests, not to 
establish facts. The cult of truth, like art for art’s sake, 
is a very modern and purely European interest. 


The Problems of India 

It is idle to reproach India for having such a different 
attitude towards the knowable from our own, and we should 
rather inquire what circumstances have led to the adoption 
of such attitudes there and here. We should recognize that 
the intellectual problem and the social problem of Indian 
civilization go together. 

The social problem, as we have seen, is that never-ending 
task — the Brahmanization of a chaos of peoples which was 
never completely assimilated by the conquering Indo- 
Europeans, The intellectual problem consists in preserving 
and promoting an orthodoxy in the midst of the most 
bewildering amalgam of traditions and methods. 

That is why the task of speculation was wholly scholastic, 
as in the Confucian, Jewish, Christian, and Islamic civiliza- 
tions, in which likewise, an orthodoxy based on traditional 
teaching sought to set up the system of acquired knowledge 
as a rigid protective framework. What distinguishes Indian 
scholasticism is the fact that it is the property of a caste 
and that the theoretical problem on which its efforts centre 
is to obtain deliverance in respect of transmigration. The 
pursuit of transcendent ends, quite outside the natural 
order, and often contrary to nature, doubtless helped to 
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divert men’s minds from interest in facts. So true does this 
seem to be, that even when India created arts and sciences 
with no transcendent object, such as sculpture, economics, 
legislation, medicine, or eroticism, it proceeded by pramdriaSy 
that is, by rather a priori canons, not by objective investiga- 
tion seeking the laws of facts in the facts themselves. This 
is still normal in mankind in general, for the positive spirit 
is quite recent and very limited. 

The problem of deliverance, central as it was, never 
emerged from the speculative domain, and awoke no aspira- 
tion to what we should call greater social justice. The total 
ignorance of the mass of the people barred them from the 
material power and religious sentiments which might have 
brought their liberation. There is no attempt, all through 
history, to win political freedom. Neither individuals nor 
groups strive for wider rights than those given to each man 
by his birth. The liberty of each individual lies in his rights, 
no doubt, but also in his duties ; dharma stands for both 
ideas without distinction. The only injustice is the confounding 
of dharmaSy that is, the mixing of castes ; but a man is free 
in enjoying his own dharmay and that implies that he resj)ects 
the dharrna of others. So it is fidelity to tradition that 
guarantees liberty. No progress is conceivable beyond the 
maintenance of order, which takes into account the nature 
of men. One may improve the administration of public 
affairs ; one cannot seek a better ideal or new forms of society. 

The only real slavery, in Indian opinion, lies in not knowing 
the true nature of the mind. So apart from the preliminary 
training of asceticism, it is by the intelligence alone that 
one can obtain emancipation. If faith has a part to play — 
in Brahmanism as confidence in a rite, in Buddhism as refuge 
in the Triple Jewel — it always implies a fully reasonable 
assurance, it never harbours a doubt or requires any free 
assertion. Not only would India refuse to say “ Credo quia 
absurdum ” ; it would never admit, as Europe has done, 
that sincerity of adhesion may make up for obscurity of 
knowledge. The Asia which we tax with confused mysticism 
would have regarded as madness something which we in 
Europe have often accepted — ^the notion of an irrational 
belief which is good and necessary, although irrational. 
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The Indian Conception of Mind 

The examination of the religions and philosophies and 
of the psychological vocabulary of the Hindus reveals a 
conception of mind very different from ours. It is an eminently 
dynamic conception, as against the passive attitude which 
we have learned both from the idealist Plato, for whom 
the intellect reflects eternal intelligibles, and from the 
sensualist Epicurus, for whom our senses receive images 
emanating from things. 

India knows no “ states ” of consciousness. The pheno- 
menon, objective or subjective, is vritti, whirl ” ; in fact, 
the operation of the demiurge, of the king, and of the Buddhist 
is to set the Wheel of the Law rolling, the wheel which, 
according to the direction in which it revolves, produces 
slavery or deliverance, existence or salvation. The pheno- 
menon is also called samskdra or sarmkrita, ‘‘ concocter ” 
or “ concocted ”, names which indicate the continuation 
and combination of antecedent factors in a present existence. 

The root as {asti = eWt = est), v^hich corresponds to 
our notion of being, was not developed at all. On the other 
hand, the root bhu, “ to become, to come ij ' being,” gave 
rise to a wealth of terms, in which bei may 

say so, and has various senses acr|ig^j * ^'omplexities 
of grammar, in the active, passive, | ^esiderative, 

intensive.^ Thus becoming has a grej^i^o^*^ /J^^des of mean- 
ing, which make it quite unlike the t or ra ovra to 

which the Greek tradition has ^ur philosophy. 

The mind as represented by the and Buddhists 

does not reflect like a mirror, but sh lantern. By the 

organs of the senses it sheds its own fop^^^/.side and perceives 
what it illuminates. Sensation is n<|foii*^?Wive, but apprehen- 
sive {grahana) ; the whole mind vaKc^-part in it. Images 
do not come to us from outside, but are spontaneous. One 
has the perceptions which one has deserved. What we take 
for an object is the residue of our experiences, the accomplish- 
ment of the act for which we construct the thing. 

As there is no difference between sensation and intelli- 


* Bhavatif he becomes ; bhuyatij he has become ; bhavayatij he causes to 
become ; bubhUsatit he wishes to become ; bibh&vayisatiy he wishes to cause 
to become ; bobhdviti, bobhavati, bobhoti, bobhUyate, etc., he is accustomed to 
become. Adjectives and nouns sprouted in profusion on the various branches 
of this verbal stock. See nw communication of March, 1029, to the Soci^t^ 
fran 9 aise de Psychologic in Journal de Psychologic, 1080. 
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gence, so there is none between imagination and intellect. 
The imagination is not, as with us, a receptive function. 
Instead of being a fancy capable of both error and flashes 
of genius, it has at its command norms, which we ascribe 
to reason. I am here referring to certain images of pramdna, 
rightly produced, which serve as models to logic and to 
aesthetics. There is no prototype of the true but perception 
done well ; there is no prototype of the beautiful but literary 
or artistic creation according to the rules. This is neither 
realism nor idealism, but right practice. These images are 
in no degree arbitrary or infected with individuality ; their 
value is the greater, the more traditional and impersonal 
they are in character. Although subjective, since they are 
not received from outside, they possess universality or 
necessity, because every Indian mind, as such, brings them 
about. Factitious does not mean arbitrary. The canons, the 
criteria, are, as Taine would have said, true hallucinations. 

India has not our prejudice, due to Socrates and Plato, 
that man thinks in general concepts or ideas. The rich 
philosophic vocabulary designating the operations which 
break up and those which combine, by the use of the prefixes 
m- and sam- respectively, offers nothing equivalent to 
induction and deduction, to analysis and synthesis dealing 
with concepts in the Peripatetic fashion. One can join, 
construct, without generalizing ; one can dissociate, dissolve, 
as an acid would do, without passing from the more general 
to the less. Reason as a place of ideas ”, or as a system 
of the principles which, spread through the cosmos, make 
the laws of the world, is without doubt only a Greek fiction, 
for nothing like it is to be found in Indian philosophy. 

Nor do the Hindus distinguish understanding and will 
as we do. The words kalpand and samkalpa, which are often 
translated by one or the other of these terms, stand for an 
aspect of thought prior to the distinction into discerning 
and wishing — a sort of project or intention which may become 
concrete as an intellectual determination ” or as an act 
of voluntarily “ deciding It is no doubt partly because 
the East does not separate will from intelligence that it 
does not contrast belief and science as two almost opposite 
terms. Although it does not hold that there is freedom in 
the sense of free will, it regards knowledge as entirely active. 
Doubtless Europeans have distinguished understanding and 
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will simply because, regarding intelligence as wholly passive, 
we have been compelled to recognize, as a correlative and 
complementary capacity, a pure activity. 

The higher functions of the mind do not consist, as among 
the Greeks, in speculation, that is, in contemplation. Accord- 
ing to normal ” psychology, which aims at the direction 
of our body and our interests in accordance with common 
experience, the highest faculty is buddhi, which is a synthesis 
of perceptions and actions, a power both of discerning and 
of determining. If, on the other hand, the mind does 
not place itself at the service of life, but aims at transcendent 
ends, the ultimate operations are dhymia and samddhi^ 
those forms of absorption in which the thought by concentra- 
tion obtains irresistible power, once it is emptied of egoism 
and relativity. It would be a mistake to suppose that these 
powers are acquired apart from complete knowledge ; know- 
ledge and power are one. 

That is the true keystone of Indian philosophy. The acts 
which make a man a slave are those which he does outside 
perfect knowledge. Those which he does with that knowledge, 
being purely spiritual, not only do not enslave him, but 
effect his freedom by efficience. So, in her philosophies as 
finally established, it is not true that India merely sought 
deliverance, negatively ; she seeks to achieve liberty, 
positively. The mind only knows by doing, and then it 
makes itself. Those of its acts which rise beyond utilitarianism 
and dialects are operations of magic as much as of intelligence. 

This conception of mind, so unlike the European, is 
the result both of metaphysical systems and of intimate 
experience. The most certain result of any comparative 
study of philosophy is that convictions express mental 
structures, and that mental structures come from traditional 
convictions. There are no facts except as the result of theories, 
and theories are themselves facts. Human types are the 
realization of opinions. In this sense, the religions and 
philosophies of India brought about the Indian mind, and the 
analysis of that mind, as it becomes more and more complete, 
not only adds to our knowledge of man, but enables us to 
perceive how much is relative in our own mind. The lesson 
which India teaches us is that which she taught herself — 
that to understand better is to free oneself. 
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AESTHETIC LIFE 


BOOK ONE 

The Literature of India 

INTRODUCTION 

I 

THE LANGUAGES OF INDIA ^ 

The Aryan invaders of the Punjab spoke an Indo- 
European language. 

The name of Indo-European is given to every language 
presenting a phonetic and morphological system analogous 
to that observed in such tongues as Greek, Latin, and Celtic. 
As soon as the ancient books of Indian literature were known, 
it was observed that Old Indian showed similarities to 
Homeric Greek, Latin, and other languages of Europe. 
Franz Bopp, who studied Sanskrit under Chezy in Paris 
in 1812, was struck by these likenesses, and published in 
1816 a small work in German, entitled On the System of 
Conjugation of the Sanskrit Language in comparison with 
Greek, Latin, Persian, and Germanic”. From that moment we 
had an Indo-European family of languages. It is divided into 
several groups — Indo-Iranian, Greek, Italo-Celtic, Germanic, 
Balto-Slavonic, Armenian, and Albanian. Indo-Iranian, 
or Aryan, is the branch which advanced furthest to the 
east of the region formerly occupied by these tongues. I say 
“ formerly ” because Indo-European languages are now 
spread all over the earth — English, French, Portuguese, 
Spanish, and the rest of them. 

In the country which Aryan was to occupy, it found 
Dravidian already in possession. The Dravidian group does 
not seem to be especially related to any known speech. 
An attempt has recently been made to connect it with 
t XXZVUI, J. Bloch. 
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Uralian.^ The Dra vidian now spoken as a living language 
in Southern India comprises Tamil, spoken by over eighteen 
million souls, in the south of the peninsula and northern 
Ceylon ; Malayalam (six to seven million), a western dialect 
of Tamil, but having a literature of its own; Telugu (twenty- 
four million) on the east coast north of Madras, to about 
20° N. and 77° E. ; and Kanara or Kanarese (ten and a half 
million), found in parts of the west coast. 

Each of these tongues has its literature. The most ancient, 
belonging to the first centuries of our era, is that of the 
Tamils, which does not fall behind Sanskrit literature in 
richness. The Tamil, or Tamul, language has also spread 
outside the peninsula, having been taken as far as South 
Africa by emigrants. 

Dravidian languages are still to be found sporadically 
north of the Deccan. These are islands, steadily dwindling, 
of Gondi, the language of a fallen nation, Kolami and Bhili, 
which are also threatened with extinction, and Kui, which 
is of rather more consequence. 

Dravidian seems to have once occupied a larger area. 
It may possibly have been spoken all over India and even 
beyond its frontiers. In Eastern Baluchistan it has left 
a dialect of its family, Brahui, which is spoken by barely 

200.000 persons. Indian and Iranian tongues are encroaching 
more and more on this dialect. Brahui is interesting as 
evidence of the former expansion of Dravidiajv. Was it 
a temporary expansion, due to a conquest, or a ^rmanent 
state of things ? The latter hypothesis seems fairly likely. 

Dravidian, which is now retiring before the advance of 
the Aryan languages of India, had itself once driven back 
Austro- Asiatic tongues.^ Remnants of these survive ^ in 
the shape of the so-called “ Himalayan ” dialects (about 

100.000 speakers) and the Munda dialects in the east, in 
Bengal, spoken by about three millions. Through these 
Munda languages the linguistic history of India is connected 
with the Mon-Khmer group of Indo-China. 

The language brought into India by the Aryan tribes 

1 Cf. Zeitschrift fiir Indologie und Iranistik, 8, 1 ; O. Schrader, Dravidiseh 
und Uralisch. 

* On the Austro-Asiatic languages, see J. Przyluski’s articles in Journal 
Asiatique (1925) and in XXXVm 

^ Id., ibid. 
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conquered the peninsula. It has passed through three 
historical stages — Old Indian, Middle Indian, and Modern, 
or New, Indian. 

Old Indian is, firstly, Vedic, the language of the hymns 
of the Rigveda, It is still so like the Iranian of the sacred 
books, of the A vesta, that if one knows Vedic one can soon 
understand Avestic. Vedic is not a perfectly homogeneous 
language. It shows signs of a long process of development, 
and one notices innovations and influences from outside. 
Some of the hymns are very archaic, while others, such as 
the whole of the tenth book, are in a perceptibly later language. 

To the stage of linguistic development represented by 
this tenth book belong the other Vedas, the Brahmanas, 
the Aranyakas, the Upanishads, and some of the Sutras. 
In these last, the mantras, which are formulas taken from the 
Rigveda, still represent the old linguistic stage. 

About half-way through the fourth century b.c. the 
language was codified by the celebrated grammarian Panini. 
It became the Sanskrit or “ perfect ” language {sam ; here 
sarns + krita means ‘‘ adorned, arranged ”), the sacred 
language by the same right as Vedic and, still more than 
Vedic, the means by which the higher intellect of India 
could express itself. It was never the speech of the people. 
Students learned it from Brahman scholars {Hshta), by 
repeating the words of the master. The upper classes spoke 
Sanskrit, the others only understood it. It was one of the 
privileges of education. So, in Indian dramas, the chief 
characters, the King, the Brahmans, and, of the women, 
the nuns and the courtesans, speak Sanskrit, while the 
others use the popular speech. Sanskrit is also the language 
of the great epics, one of which at least, the Mahabhdrata, 
is of popular origin. From this we may infer that, even if 
the people did not speak Sanskrit, there was a time, before 
it was made into a learned language, when it was hardly 
different from those in current use. 

Accordingly Old Indian is usually divided into Old Indian 
properly so called, or Vedic, and later Old Indian, or Sanskrit. 

The language of the Brahmanas, etc., is also called post- 
Vedic. In Sanskrit itself strata of different dates are dis- 
tinguished — ^the Sanskrit of Panini, and Epic and Classical 
Sanskrit, the language of post-Paninian literature. 
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Vedic is sometimes called “ Vedic Sanskrit’’. The expres- 
sion is convenient from the point of view of unity, but it 
can be misleading, for it suggests that Sanskrit was a con- 
tinuation of Vedic in a direct line. This it was not. The 
grammatical forms of Sanskrit are based on a dialect which 
is like Vedic but not the same. 

By the side of Vedic and Sanskrit, which were the 
languages of the hymns and invocations, sacred and learned 
languages, there developed on the Aryan foundation popular, 
or Prakritic, languages, from which the sacred language 
itself sometimes took manners of pronouncing and expressing 
itself, as the cultured classes often do under the influence 
of the masses. Moreover, when Vedic, having become ancient 
and hardly understandable, yielded its place as the learned 
language to Sanskrit, the Prakrits themselves arrived at 
a certain maturity and formed Middle Indian. 

Certain new literary languages came into being in this 
way. The most important is Pali, at present the ecclesiastical 
language of the Buddhists of Ceylon, Burma, and Siam. 
It is not known exactly where and when it was spoken 
before it was used in the preaching of the disciples of Buddha 
and the composition of the Buddhist canon. Since Buddha 
came from Magadha, the prototype of Pali has been sought 
in the Magadhi language, but it is more probable that it is 
based on the dialect of Ujjayini, which the Master may have 
used in order to make himself understood by all his hearers. 

Part of the Buddhist canon was written in Sanskrit. 
Certain works and certain fragments of verse inserted among 
the prose are not in pure Sanskrit, but in a tongue approaching 
to Middle Indian, which Senart has called “Mixed Sanskrit”. 

The Jains also made use of Middle Indian to set forth 
their doctrine. Jain Prakrit, the language of the Jain canon, 
is distinguished from Jain Maharashtri, the language of the 
commentaries and secular works of the sect. 

In addition to these two great ecclesiastical languages, 
there are the Maharashtri of the Maratha country, which 
has produced a fine literature ; Sauraseni, a dialect of the 
neighbourhood of Mathura, and also the language of noble 
ladies in the dramas ; Magadhi, the speech of the lower 
classes in the dramas ; and Paisachi, spoken there by the 
lowest of the people. The Indians said that Paisachi was the 
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language of the demons called Pisacha, but it was simply 
the language of a subject people which had been Aryanized. 
It, too, is a literary language. A very remarkable work, the 
Brihat-kathd of Gunadhya, is written in this dialect. 

Lastly, a whole class of Prakrits, some still living and 
some only known from the dramas, in general everything 
which departs at all from Sanskrit, is called apabhramsay 
“ what is detached, fallen from,” that is, detached from the 
main stem, which is the sacred language. 

The modern languages derived from the same Aryan 
source are many. Among the chief of them we may mention 
Sindhi, Gujarati, and, in part, Hindi, forming the western 
group, and the eastern group, comprising Bihari, Uriya, 
Assami, and, the most important of them, Bengali. In the 
south of India, Marathi is chiefly spoken ; in the north, 
Kashmiri and Naipali. The language which is common to 
almost all the people, or at least is very widespread and 
therefore useful to the traveller, is Hindustani or Urdu. 
This is the Hindi of the camps of Mahommedan soldiers 
concentrated in the neighbourhood of Delhi in the twelfth 
century. It contains an admixture of Persian and Arabic 
and is written in Arabic script ; from the sixteenth century 
onwards it served for the expression of a fairly considerable 
literature. 


II 

WRITING 

When the Aryans entered India they already had 
a literature, but it was oral. For a long time the tradition 
was maintained of confiding literary works to the memory 
without writing them down. Even to-day, although the 
Indians have learned European science and methods of 
research, they prefer to learn orally from the teacher’s lips. 
An educated man is called hahusrutay who has heard 
much.” Their reading was hearing, and their writing was 
keeping in one’s own memory or passing on to that of others. 
We are still surprised at the ease with which they learn by 
heart. Story-tellers go into the villages and recite whole 
poems for hours to audiences as unwearied as themselves. 
Rhapsodes used to visit the courts of princes and chant 
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endless, involved tales of the deeds of Rama or the Pandavas. 
We do not hear of books, pustaka ; the word is not found 
in the old texts. It seems to come from the Iranian post, 
“ skin ” ^ ; sacred texts of the Avesta were written on calf- 
skins prepared for the purpose. The more usual pdthaka, 
now “ reader ” or “ teacher ”, originally meant “ reciter 

The Indians maintained that their sacred works were 
better preserved by memory and ear than by manuscripts. 
It was even thought to be a profanation of the divine word — 
and the greater part of their ancient literature is the word 
of Brahma — to reveal it to anyone who could read. The 
Vedas were only written down very late, at the end of the 
eighteenth century and the beginning of the nineteenth, 
under the influence of the Europeans and by the “ treason ” 
of certain Brahmans. The enormous literatures of the 
Brahmans and Buddhists were produced, preserved, and 
spread abroad without the aid of writing. For long periods 
in the monastic life of Buddhism, when a community lacked 
a text, it would borrow a learned monk from another 
community, just as we now borrow scarce editions from old 
libraries. The monk came and recited his “ book ”, and the 
text was reprinted on the minds of his hearers. 

This does not mean that there was no writing in existence. 
The earliest dated inscriptions are of the time of Asoka 
(third century b.c.). If the King could address his people 
in writing, the people must have been able to read, and there- 
fore, in most cases, to write. Only the use of writing was not 
preferred to other methods of teaching. 

The most ancient Indian script, Brahmi, so called because 
it was dictated by the god Brahma, is based on the Semitic 
alphabet. Merchants trading with Babylon, or even with the 
Phoenicians, doubtless introduced it very early, about 800 B.c., 
for their commercial use. From them it passed into the 
chancellories of kings, and the Semitic signs were added 
to and altered to render Aryan sounds. 

Another alphabet, Kharoshthi, shows its Aramaic origin 
more clearly. Here the vowels are barely indicated, and the 
words are written from right to left. Kharoshthi, introduced 
into north-western India in the sixth century as a result 

* Cf. R. Gauthiot, Mim. Soc, Ling., xix (1915), quoted in B. Laufer, 
Sino-Iranica. 
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of Persian rule, was fairly widespread in Chinese Turkistan 
under the Kushans, in the first and second centuries of 
our era. 

The alphabet most generally used is Nagari, the “ urban ” 
writing, or Devanagari, the “ urban and divine ” (or royal) 
writing, derived from Brahmi. It is a syllabic script. 
Thus, for example, if we see the signs k d Z, we shall 
read, from left to right, kadala, banana- tree,” for if 
there is no special sign indicating another vowel one 
always reads a. 

So, then, very little writing was done, and that very late. 
Only some hundreds of years after Christ do we find books — 
rare, it is true — exhorting good men to transcribe works 
of study and to spread them abroad. The habit was to keep 
knowledge to oneself as a personal gift and a caste privilege. 
A man who wished to acquire it had only to go to a reputed 
teacher. But he had to belong to the upper class. The 
Brahmans defended the doors to knowledge jealously. 
“ If a Sudra,” we read in an old collection of laws, “ listens 
to the Vedas, let his ears be filled with molten tin ... If 
he dares to recite them, let his tongue be cut off.” Even 
if the practice was not always so cruel, the prohibition 
expressed in such terms proves that every opposition was 
made to the spread of knowledge to the lower classes. There- 
fore it was not entrusted to writing, which was accessible 
to all. 

The danger was not very great, for writing-materials 
were fragile. For a long time writing was done on birch-bark, 
and even after paper was known palm-leaves and wooden 
tablets were used. In the damp climate of India manuscripts 
deteriorate very quickly. They keep better in the dry climate 
of Turkistan. In 1900 Sir Aurel Stein discovered five hundred 
tablets covered with writing in the sand of the desert of 
Taklamakan. But as a rule the manuscripts are not old. We 
have none earlier than the twelfth century. Most documents 
are written on paper, which the Mussulmans introduced 
into India in the thirteenth century. Metal plaques were 
also used, the value of the metal varying according to the 
importance of the document, and people even took the pains 
in the twelfth century and later to carve whole dramas 
on rocks ; strangely enough, it was not the best works that 
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were thus placed on permanent record. But the Mussulmans 
of the neighbourhood took the stones for building their 
mosques. 


Ill 

THE STUDY OF INDIAN LITERATURE IN EUROPE 

Our earliest information about the Sanskrit language 
and literature came from the missionaries. The Austrian 
Carmelite friar, Paulinus a S. Bartholomaeo, utilizing the works 
of his seventeenth-century predecessors, Abraham Roger 
and the Jesuit Hanxleden, and his personal knowledge of 
India, published a Sanskrit grammar in 1792 and a work 
on the religions and languages of India in 1798. 

At the end of the eighteenth century France lost interest 
in India. Great Britain turned its attention to the country, 
and the East India Company’s little Fort William became 
the nucleus of the future Indian Empire of the British Crown. 
Whatever may be said of the misfortunes which the bad 
policy of the Company brought upon the Indians, one must 
recognize, to the honour of the British, that they wished to 
know their new subjects. They had fairly urgent reasons, 
for the customs of India made the task of the foreign colonizers 
difficult. Warren Hastings, the first Governor of Bengal, 
caused a practical code of law to be extracted from the 
Sanskrit collections and translated into Persian, and this 
version was finally translated into English (1776). It was not 
yet possible to translate direct, for the British knew no 
Sanskrit and the Brahmans knew no English. 

To know Indian law, then, was one of the first concerns 
of the British administrators. Sir William Jones, a judge 
at Fort William, courageously learned Sanskrit in order to 
translate the ancient collection of laws attributed to Manu. 
At the same time, in his enthusiasm for India, he founded 
the Asiatic Society of Bengal, which has done much to make 
India known in Europe. But of greater importance for 
the general literary public were the translations of the 
masterpieces of Sanskrit literature. The drama Sakuntaldy 
translated by Jones in 1789, and the Bhagavadgitd and the 
fables of the Hitopadesa, translated by Charles Wilkins in 
1785 and 1788, awakened a somewhat romantic interest 
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in India. Goethe himself was filled with admiration, and 
his famous elegiacs on Sakuntald are only too well known. 

The true founder of Sanskrit philology was Henry Thomas 
Colebrooke. He was not a poet or a literary man, but a born 
seeker after knowledge, and he directed his researches to 
almost every domain of Indian thought, beginning with the 
translation (1797) of a collection of laws on inheritance and 
contracts prepared by the pundits {pandita, learned man ”). 
He had not the enthusiasm of Jones or Wilkins, and Max 
Muller, who in later years was introduced to him in England 
as a young man of talent, made fun of his dryness. But by 
his works and by the acquisition of a great collection of 
manuscripts in India Colebrooke created scholars. 

Presently the French took part in the movement. In 
1801 and 1802 Anquetil Duperron published his translation 
of the Upanishads from Persian into Latin, and, though 
criticism was not lacking, it created a great impression. 

But Duperron did not know Sanskrit. A. L. de Chezy, the 
first Professor of Sanskrit at the College de France, had 
learned the language alone, without a teacher and without 
going to India, with the help of the English works and the 
manuscripts of the Bibliotheque Nationale. 

The Bibliotheque Nationale had about two hundred 
manuscripts, which were catalogued about 1807 by 
A. Hamilton and L. Langles. Hamilton, on his way back 
from India, where he had learned Sanskrit, happened to 
be in Paris in 1802, when hostilities were renewed between 
Napoleon and Great Britain, and he had to remain there 
some years. He taught Sanskrit to Friedrich von Schlegel, who 
was the promoter of Indian philology in Germany and largely 
responsible for the enthusiastic fancies about the ancient 
wisdom of the Aryans, the Golden Age of the Veda, and the 
M utter spr ache. These ideas were still in vogue fifty years 
later. 

Ch^zy had given Germany its first Professor of Sanskrit. 
This was his pupil, August Wilhelm von Schlegel. Another of 
his pupils was Franz Bopp, the author of the first com- 
parative grammar based on Sanskrit. The Schlegel brothers, 
Bopp, and Wilhelm von Humboldt introduced Indian studies 
into the scheme and courses of German scholarship, while 
the poet Riickert revealed Indian poetry to the intelligent 
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masses of Germany, although he transformed it into a 
romantic echo of European ideas of the Orient. 

At the beginning of the nineteenth century students 
dealt only with the classical literature of India. They had 
at the most a very faint notion of the Veda and knew nothing 
at all of Buddhism. It was Eugene Burnouf, Professor at 
the College de France (died 1852), who founded the critical 
study of the Veda, as he founded that of the Avesta, of the 
Pali language, and of Buddhism. Burnoufs teaching, cut 
short too soon, was an epoch in Indo-Iranian philology. 

Among Burnoufs pupils was Rudolf von Roth. He 
started Vedic studies in Germany, while Friedrich Max 
Muller, Burnoufs other great pupil, introduced them in 
England and brought out a complete edition of the hymns 
of the Rigveda with Sayana’s commentary. 

The impetus given by Burnouf still continues, and it 
would take too long to enumerate even the more important 
of the many workers and works. We may, however, mention 
the Catalogus Catalogorurn of Theodor Aufrecht, the fruit 
of forty years’ labour, a list of the Sanskrit manuscripts in 
all the great libraries of Europe and India, and the great 
Petersburg Dictionary, in seven volumes, published (1852-1875) 
by Otto Bohtlingk and Rudolf von Roth. 

At the present day “ Indian studies ” cover a domain 
so vast that the life and strength of one man are no longer 
sufficient to cope with it. So specialization increases, and 
works come out every year in greater numbers. Moreover, 
the subject now involves a knowledge of Central Asia, the 
Far East, and even, since the Hittites have come to the 
fore, Asia Minor. It had already long been bound up with 
the study of Iran. Soon the term ‘‘ Indian studies ” will be as 
vague as, for instance, “ Western European Studies ” would 
be. But the vague name covers a number of strictly scientific 
branches of learning. 

Old problems, for a time neglected, come under the 
examination of scholars anew. The question of the Vedas, 
treated in a new fashion since Burnoufs time by Bergaigne, 
comes to the fore again. This is the day of checkings, doubts, 
and resumptions of research on unforeseen bases and in new 
directions. We are passing through a time of bold and 
unwearied activity. 
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IV 

THE LITERATURE OF INDIA 

Indian literature is at least three thousand years old. 
It has grown up in an area two-thirds the size of Europe. 
It extended from Central Asia to Japan and from Tibet 
to Indonesia. 

Its character is essentially religious. That is doubtless 
due to the nature of the Indians, but also, and still more, 
to the fact that the ancient works have passed through the 
hands of Brahman editors. Besides, the first monument 
of that literature, the Rigveda^ continued to be a model 
and laid its mark on all later writing. 

Nevertheless, the Indians have cultivated every literary 
form. In one domain they have distinguished themselves 
especially — that of grammar. India was the first — and until 
the beginning of the last century the only — country to be 
able to think its language philosophically. In this study it 
reached a very high degree of unbiassed, clear, exact 
observation. 

Although the Prakrit and non- Aryan languages of India 
produced fairly rich literatures, we shall here confine ourselves 
to works in Vedic and Sanskrit. We cannot, however, entirely 
neglect Pali literature. It is too intimately bound up with 
all that is of popular origin in the Sanskrit works and too 
much rooted in the thought and traditions, not only of 
India, but of the Aryans, for it to be possible to ignore it in 
a general picture of the Indian spirit. 

It might, then, be said that we are about to discuss 
profane literature. But this word cannot be used of India. 
That the most ancient works have come down to us only in 
the form of religious hymns, in which a little history is 
sometimes mingled, is not surprising ; it happens elsewhere. 
But that the whole of literature seems to proceed from the 
priestly circles, or at least to bear their impress, is a fact 
peculiar to Hindustan. 

I propose to describe the development of Indian literature 
from the earliest times to the Mussulman conquest. 

The most ancient phase is Vedic and post-Vedic literature. 
It consists first of the Vedas, and secondly of the Brahmanas, 

Q 
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Upanishads, and Sutras. It is hard to say when this period 
began. It is regarded as having ended some centuries before 
Christ, although works proceeding from the same inspiration 
and subject to the influence of the same language may 
have appeared fairly late. This is true especially of 
the Upanishads, and also of some of the Sutras and 
Brahmanas. 

To the same period belong those Indian Gesta Deorum 
known as the Puranas, popular tales of half-historical, 
half-legendary deeds, the theme of the great epic poems 
and the prose epic fragments. The Rdmdyaria, a conscious 
work of art, was already, according to Indian belief, known 
as a complete work before the time of Christ. The 
Mahabharata, a more popular and more chaotic work, does 
not seem to have received its final form until early in our 
era (the third or fourth century).^ Of the Puranas parts are 
as old as the Vedic age, but they were put together fairly 
late, and works of the seventh and eighth centuries after 
Christ are still called by this name {purdna — “ what happened 
in old days ”). 

Contemporary with the epics and Puranas are the fables 
and tales. Buddhism has left the Jatakas in Pali, which are 
popular tales illustrating the successive lives of Buddha 
previous to that in which he became the possessor of absolute 
truth. These Jatakas already existed, if not in collected 
form, at least in fragments, in the third century b.c. Scenes 
from them were carved on the pillars which Asoka set up 
at Bharhut and Safichi. In Sanskrit there were beast-fables, 
intermingled with aphoristic verse, in two closely related 
collections named the Ilitopadesa and the Panchatantra. 
We do not know when these works were first compiled, 
but one of them was already well known in Persia in the 
sixth century of our era, and doubtless before. On the 
other hand, the development of the romance or novel was 
due to the artistic effort of poets, seeking to please the 
refined and cultured nobility under Harsha and monarchs of 
his type. 

The last form to develop was the drama, which falls 
entirely within the Christian era. The drama, the lyric, 
which was cultivated early but did not really reach its full 

1 S. I^vi, XV, V (1915). 
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flower until later, and the romance of adventures are the 
glories of the period called the Indian Renaissance, which 
commences under the Guptas at the beginning of the fourth 
century, although the ground was prepared by contact 
with the Hellenic world. 



CHAPTER I 


Vedic and Post-Vedic Literature 

I 

the age of the rigveda 

'D EFERENCE has already been made in this work to the 
difficulty of dating the Rigveda, Whereas Miix Muller 
was of opinion that the year 1000 b.c. was the latest possible 
date of its compilation, shortly afterwards knowledge of 
the language of the Avesta, which is very like that of the 
Rigveda, caused the latter to be brought some centuries 
later. Now that the comparative antiquity of the Avesta 
is coming into favour, the age of the Rigveda is benefiting 
by it. Besides, there have been discovered in the Vedic 
hymns memories of a life which may have been led very 
far away from Hindustan, far in time and in place, for 
it seems to contain Asianic elements intermingled with 
Indian. Scholars are inclined to throw certain parts back 
to the period of the Hittites in Asia Minor.^ Nor should 
we forget the bold contention of H. Jacobi,^ nor that of 
Bal Gangadhar Tilak of Bombay.^ These two views were 
put forward at the same time, independently of one another, 
and they present the most astonishing conclusions. Jacobi, 
in virtue of an examination of the Indian calendar as it is 
found in certain Vedic chants and of a comparison of these 
data with those of the Brahmanas, places the age of the 
Veda over four thousand years before our era. Tilak places 
it six thousand years before Christ. Doubt is still permissible ; 
were the observations of the heavens recorded in the texts 
correct ? 

Jacobi’s hypothesis is corroborated by another passage 
in ancient Indian literature. The Grihya Sutras, which are 

' Cf. Wust, in XXVUL, 84 (2). 

* Jacobi, “ Cber das Alter des Rig-Veda,” in Festgniss an Rudolph 
von Roth, Stuttgart, 1893. 

• Tilak, The Orion, or researches irUo the antiquity of the Vedas, Bombay, 
1898. 
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collections of family rites, describe an impressive marriage- 
ceremony. The bridal pair, arriving at the end of the day 
at their new home, sit in silence on a bull’s hide. They remain 
thus until the stars appear. Then the husband, pointing to 
the pole-star, says to his wife something like this : ‘‘ May 
you be as constant as it, and happy in my house ! ” The 
name of the star is dhruva, “ firm, constant,” and its faithful 
appearance, always in the same quarter of the sky, 
symbolizes the wife’s fidelity to her husband. But in our 
time the pole-star is scarcely visible, and it is hard to think 
of it as striking the imagination. Two thousand years ago 
it was still so far from the pole that it revolved round it 
with the other stars and could not be regarded as immovable. 
It is therefore probable that the custom in question referred 
to another and brighter star, which may, at a very remote 
time, have been so near the celestial pole that it was the 
pole-star for the people of that age. This was the case with 
Alpha Draconis in the first half of the third millennium 
before Christ. But the Rigveda^ which is much more ancient 
than the Sutras, makes no mention of this custom, and 
therefore seems to be earlier than the third millennium. 

However, the only conclusion which we can at present 
accept is that the Vedas and Sutras contain memories of 
civilized life in a very early state. The final compilation 
of these collections may have been done in a comparatively 
late period, which we cannot determine exactly. 


II 

GENERAL FEATURES OF THE RIG VEDA 

The Rigveda is a collection, put together late, of remnants 
of old legends, of chants of an epic kind which never formed 
a complete epic, of incantations, and, more rarely, of lyrics. 
All this was adapted to the purposes of sacrifice and con- 
secrated by tradition. The authors delight in repeating 
the same similes, the same metaphors. One is confronted 
by stock phrases which show that before the work was put 
together there was a vague period of literary production. 
At times one comes on intense religious enthusiasm, and 
elsewhere are fragments vibrating with hatred of the enemies 
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of the Aryan people. [The pictures of festivals, particularly! 
of chariot-races, the portraits of the gods, and the descriptions , 
of natural phenomena are astonishingly rich in colouring. 
But it is all the result of work spread over centuries and not 
in the least spontaneous, the fruit of an aristocratic and 
warlike civilization, already well organized and divided 
into classes ; | it is the creation of later generations, a 
mosaic rather than a picture, laborious and sophisticated, 
in no way reflecting the supposedly happy and virtuous 
primitive society. These people fight more than any other 
ancient race, to judge from the documents, they enjoy life 
in the most violent way possible, and the beautiful simplicity 
of their religious faith is proved by many passages in the 
hymns not to have been the general rule. There are many 
flashes of irony or scepticism at the expense of the gods. 

The language of the hymns shows a good deal of borrowing 
from the Prakrit languages.^ This shows that the popular 
speech was at one time not separated from the ritual language 
by an absolute barrier. 

Varieties of style can be seen in the different parts of the 
Rigveda. This fact seems to be due to difference either in 
the dates of composition or in the authors, who might live 
in very different regions from each other. Tradition ascribes 
certain books to Brahman families, whose names it gives. 
It may be that the descendants of a sage, the real author, 
shared with him the glory of having conveyed the divine 
words to men ; or perhaps certain families of priests claimed 
to be the sole repositories of the hymns which were especially 
adapted to their functions as hotar, udgdtar, or whatever 
they might be. 

This diversity of detail is accompanied by uniformity 
of versification. The prosody of the rich is syllabic ; no 
attention is paid to quantity except in the last two feet of 
each line. Indeed, one should not speak of feet with reference 
to the Indian stanza, for except the four, or, rarely, the 
five last syllables the whole beginning of the line is free. Of 
course when it contains only five syllables, as in the stanza 
named virdjy each has its definite quantity. A line is called 
paduy which means “ foot and also, and preferably, 
“ quarter.” Three pudas of eight syllables with an iambic 
1 Wackemagel, AlHndische Grammatiky i. 
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ending form the gdyatrl stanza, which is [the most usual 
in Vedic and is intended to be sung. Less frequent in Vedic, 
but afterwards employed generally and forming the true 
epic stanza, sloka, is the anushtubh, four lines of eight syllables. 
Other stanzas, such as the trishtubh or four pddas of eleven 
syllables with a caesura after the fourth or fifth syllable, or 
the jagati, four lines of twelve syllables, ending in a troche, 
arc found alternating with much more elaborate and com- 
plicated metres. This is another proof that the composition 
of these poems was far removed from popular creation. 
An elaborately worked-out metre has always been favoured 
by Indian poets, but in the age of the Veda and the 
Brahmanas metre had a sacred and symbolic value. One 
finds in Indian expository works, some centuries before 
Christ, long speculations on the mysticism of metres and 
their part in ritual, which was a magical and very potent 
part. The inspiration of the poet and the enthusiasm 
of his listener became a support of the liturgy and its 
explanation. 

Let us admit that we are still far from understanding 
the whole of the Rigveda. At every step one comes upon 
difficulties. The Indians themselves had long lost the tradition 
of it when the great Sayana (fourteenth century of our era) 
set himself to comment on those ancient books. Modern 
scholars are not agreed as to what is of Indo-European origin 
and what is purely Indian, The slow formation of the hymns 
in the course of very remote ages and the late date at which 
they were assembled in collections are great obstacles to 
Vedic exegesis. 

The 1,028 hymns (sukta) of the Rigveda are divided into 
ten circles [mandala). The principles on which this division 
is based are very rough. Hymns are classed together some- 
times by the name of the rishi or sage who wrote them ; 
sometimes by that of a family of chorister-priests with whom 
they are associated by tradition ; sometimes by their subject. 
Thus, Books II-VII are known as belonging to certain families ; 
the ninth deals with the cult of Soma ; the tenth is latest 
in language and ideas ; the first is the least like the rest, 
having been added later to the original collection. But, 
just as one finds hymns of comparatively late language 
side by side with others of undoubted antiquity, so in the 
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names of authors (some of them women) the principle of 
unity is not strictly observed. 

Ill 

THE OTHER VEDAS 

The Samaveda, Yajurveda, and Atharvaveda 

The samhitd of the Sdmaveda is simply a collection 
of tunes to which to sing the sacred hymns. Yet it 
contains no musical notation. All that it says is 
something like ‘‘ This should be sung to the air of 
such-and-such a stanza ”. This is followed by a line or 
a few words from the beginning of a hymn which was 
well enough known to serve as a model. The tune, according 
to the Hindu idea, was fitted to the stanza, and indeed 
sprang from it ; the stanza was the “ womb ” of the air. 

Only long afterwards did music begin to be indicated 
by means of special signs, first by syllables and later 
by figures, from 1 to 7, which correspond to our scale 
from fa downwards to sol. Since all teaching was done 
orally, the master was there to give the signal with his hand 
and indicate the notes with his fingers. 

Singing was of very great importance in worship, and 
therefore there were many modes of singing. A late writer 
mentions as many as eight thousand.^ The practice of 
magic, which has such a great place in India, was accompanied 
by special chants, and the Sdmaveda, outside its ritual use, 
became the favourite Veda of sorcerers. There is even a text- 
book of sorcery, the Sdmavidhdna Brdhmana, which says 
what melodies (sdman) should be used to make the spell 
efficacious. So the very sound of the sdman filled people 
with terror, and although the Sdmaveda was one of the sacred 
books, the Brahmans interrupted the recitation of the 
rich and the study of the Vedas as soon as the sound of the 
sdman mingled with them. Only officiating priests could 
handle that dangerous weapon with impunity. 

From the literary point of view, the Sdmaveda is of 
no interest. It repeats the stanzas of the Rigveda, especially 
of the eighth and ninth books. A few dozen lines added 
^ OCLXXXVm, p. 146, n. 
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by the authors of the Sdmaveda are quite worthless. It was 
intended for the use of the udgdtar^ the priests whose office 
it was to chant prayers during sacrifice. For the phrases 
to be recited in a low voice or murmured by the adhvaryu 
priests there was another collection, the Yajurveda. The 
yajus were short invocations in prose or verse. They were 
composed on the model of the stanzas of the Rigveda, of 
which some of them are merely copies. 

We know two recensions of the Yajurveda, the Black 
and the White. The Black is the older, to judge from the 
language and the imperfect nature of the exposition. It is 
called “black” (krishna) in the sense of “obscure, dark”, 
for its formulas are mixed up quite unsystematically with 
the exegetic explanation or brdhmana. It was taught by four 
great schools of expositors, and four samhitds of it are known 
— the Taittirlyay Maitrdyam, Kdlhaka, and Kapishthala-Kdiha 
SamhitdSy the last being fragmentary. 

The White Yajurveda is called the Vdjasaneyi Sarnhitd, 
because a famous teacher, Yajnavalkya Vajasaneya, is 
mentioned in it. Two recensions are known, those of the 
Madhyamdina and Kanva schools, but they are just like 
each other. The Vdjasaneyi contains only the formulas. 
They are clearly and systematically arranged, and the 
compilers evidently took pains. But the last fifteen sections 
out of forty are of later origin, and although they are connected 
with the ideas already set forth in the tenth book of the 
Rigveda, their mysticism betrays the influence of the 
Upanishads. In the older portion one finds, among other 
things, traces of very ancient rites, interesting for folk-lore — 
the King’s sacrifice and the horse sacrifice. Both ceremonies 
are described in detail in the iSatapatha Brdhmana, which 
we shall discuss later. 

It would be a mistake to suppose that the Yajurveda 
is homogeneous in thought all through. By the side of very 
simple prayers which merely name the god to whom the 
offering is made, and others, equally straightforward, to the 
effect, “ Give this or that to me who give thee so-and-so,” 
one finds incantations in the form of litanies, and endless 
lists of the names, epithets, and attributes of a god, intended 
solely to exert pressure on him and compel him to favour 
the worshipper. Nor are secular elements lacking, and these 
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are of great importance to the historian. They tell us that 
society included craftsmen of all sorts, from Cartwrights 
to goldsmiths, etc., and that the Brahmans already formed 
a privileged guild, if not a caste. In places, too, curses and 
spells are mingled with prayers of an elevated tone. Elsewhere 
we find exclamations in which the words, incomprehensible 
to us, have a mystic value for the^indu. This is not only 
true of the syllable OM. Every act is merely the symbol 
of another act not revealed to our eyes, every object is the 
symbol of a secret power, every word has a hidden meaning. 
One is surrounded by mystery. The common man is always 
exposed to dangers, the least of which is that his prayers 
will be ineffective. A word mispronounced, an altered stress, 
may let loose magical, hostile forces upon him. But he 
“ who knows thus ” {evamxnd), he who understands the 
symbolism and mysticism of objects or sacred formulas, 
alone can handle them with impunity, for his own benefit 
and to the detriment of his enemies. 

For a long time only three Vedas were recognized. The 
books speak of the Triple Science {trayl vidyd), the liturgical 
knowledge contained in the Rigveda, Sdmaveda, and Yajurveda, 
At a fairly late date the fourth Veda was added, the 
Atharvaveda. 

This collection is not itself more recent than the others. 
Its very title proclaims its ancient origin, for aiharvan is the 
fire-priest, the atar of the Avesta. The word is of Indo- 
Iranian origin, dating therefore from the time when the 
two peoples were one, and it is preserved in Old Indian 
only in the name of atharvan, “ sorcerer-priest.” The complete 
and oldest title of the Atharvaveda Samhitd is Atharvdngirasah, 
meaning The Atharvans and Angiras. The former are wizards 
who perform good spells ; the latter make destroying spells, 
black magic. Thus, while the atharvans heal the sick, give 
protection against misfortune, etc., the angiras send sickness 
and misfortune to enemies and rivals. 

The best known recension is the jSaunaka Samhitd. Its 
twenty books contain seven hundred and thirty-one hymns, 
some of which are very short, being incantations of one or 
two lines (Book VII), while others are several dozen lines 
long (XVII and XVIII). The systematic arrangement of 
the hymns, which is entirely formal and based on a mechanical 
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principle, is evidence of its late composition. Thus in the 
first book the hymns are almost all of four lines, in the second 
of five, in the third of six, and in the fourth of seven. After 
that the outward arrangement is allowed to slide a little, 
but the thought seems to matter more. Prose, too, is mixed 
with the poetry. 

In general the langu^Cge and prosody of the Atkarvaveda 
are those of the Rigveda^ but one finds later passages, 
‘‘ written ” under the influence of the popular languages. 
The foundation of the Atkarvaveda is likewise popular and 
without doubt very ancient ; it draws on the grossest 
superstitions of an uncivilized people which is as passionate 
and uncontrollable in its hates as in its desires. Yet the place 
and time are not the same as in the Rigveda. The tiger is 
mentioned, so the Aryans must have already come near the 
jungle of Bengal. Much is said in these hymns of the 
Brahmans, of the honours which are due to them and their 
material interests. This proves not only that the Atkarvaveda 
had undergone Brahman editing, but that society was 
moving towards the supremacy of the Brahmans. That 
supremacy, which, if not altogether unknown, is at least 
little emphasized in the Vedic period, makes itself clearly 
felt in the post-Vedic Brahmanas and Sutras. 


IV 

THE BRAHMANAS ^ 

As time went on, the Vedas ceased to be clear, their 
language became incomprehensible, and the tradition of 
the cult was in danger of being lost. Accordingly experts 
in ritual composed liturgical treatises for the use of Brahmans 
who officiated during sacrifice. Above all it was necessary 
to explain to the officiant the relationship between the 
formulas which he murmured or the hymns which he sang 
and the various ritual acts and consecrated gestures which 
he performed. These treatises are called brdkmanas^ 
“ explanations.” Every discussion on a point of exegesis is 
named thus, and so are collections of the teachings of the 
Brahmanic schools. 


^ S. L^vi, CLXXIX* 
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The explanatory passages in the Black Yajurveda, mingled 
with the mantras^ are the first brdhmanas. The language 
and ideas developed after the Vedic period. 

The Brahmanas are in prose, the usual form of scientific 
literature. There was, of course, some prose in the Vedas, 
but in the main they were poetic. In the Brahmanas the 
proportion is the other way round. The Vedas may stupefy 
the reader by the chaotic mixture of their matter, but the 
Brahmanas surpass everything in stark aridity. 

If, however, we embark on an examination of them, we 
shall find much information about the past of India, the 
expansion of the Aryans in the Ganges valley, ancient 
customs and the formation of a philosophy. For geographical 
and historical information and ancient legends, the Brahmanas 
are an inexhaustible mine, but everything is mingled with 
a farrago of explanations which arc as detailed as they are 
artificial, defying all logic. Etymologies of surprising puerility 
are used as arguments in the solving of abstract problems. 
The identification of objects or phenomena which have 
nothing in common and symbolism pressed to the wildest 
lengths, together with an attempt to bring all things down 
to fundamental unity, reveal a speculation which is on the 
road to becoming philosophy but is at present only a feeble 
stammering. 

Each Veda has its Brahmana. This was not so from 
the very beginning, but as exegetic literature grew, new 
treatises were composed on the same questions, and they 
were attached to the parts of the Vedas which lacked them. 

One Brahmana of the Rigveda, the Aitareya, tells an 
interesting story connected with the abolition of human 
sacrifice. 

King Harischandra, of the line of the Sun and the race of 
Ikshvaku, wished to have a male child, and to obtain him he 
presented him in advance to Vanina. But when the god came to 
claim his due, the King, on various pretexts, caused the date of 
the sacrifice to be put off until the boy should be of age. He then 
bought from a poor Brahman one of his sons, named Sunahsepa, 
to offer up instead. Just as the victim, decked with flowers and 
tied to the post of sacrifice, was about to be slain, the gods, sum- 
moned by his lamentations, intervened, and Vanina showed mercy. 

What strikes one in this legend is the wretched condition 
of the old Brahman who will sell his son for a herd of cows 
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and cut the lad’s throat himself. This may be an echo 
of a change which had taken place in the mind of the Vedic 
Indian, which had led to a respect for human life and the 
replacement of human sacrifice by that of animals, the 
latter of which soon gave way in part to the peaceful offering 
of Soma. 

The most important and also the latest of these works is 
the “ Explanation of the Hundred Ways ” (? of sacrifice), the 
Satapaiha Brdhmana of the White Yajurveda. It is placed 
about the fifth century b.c. ; in any case, Panini, who must 
have lived in the fourth century at the latest, seems to be 
acquainted with it, although not perhaps in its final form. 
This Brdhmana is intended for the use of the adhvaryu, the 
priest who performs all the technical offices of the sacrifice, 
accompanying them with yajus. It explains the yajus and 
their connexion with the ritual acts. It is a didactic and 
expository work, and is written in the dryest and most 
concise manner possible ; its use of adjectives, participles, 
and substantives as epithets makes its elliptical style 
inimitable. The brief words must have been supplemented 
by gesture and voice-production on the part of the master. 
Fortunately, its discussions are occasionally interrupted by 
an itihdsa (literally, “ In truth it was so ”), dkhydna, or 
purdna ; these are “ stories ”, sometimes historical and 
sometimes fabulous. 

In it we find the very ancient legend of the Deluge, but 
the identification of the Indian story with Semitic legends 
is not established. 

One morning water had been brought to Manu that he might 
wash, “ as is still the custom among men.” While he was washing 
his hands, a little fish threw himself into them. “ Save my life, 
and I shall save yours,” he said. “ From what will you save me ? ” 
“ Great waters will come, and they will carry away all living things.” 
“ From what and how am I to save you ? ” “I am small, and 
large fish can devour me. Keep me in a pot. When it becomes 
too small for me, dig a ditch for me, and when that is too small, 
throw me into the sea.” Now, this fish was a jhasha,^ and he grew 
enormous. At last, going away, he said, “ The great waters will 
come soon. Make yourself a boat and wait for me. I shall come 
and save you.” At the appointed time, the great rains came on. 
The water rose on every side. Manu went into his boat, and the 
jhasha came to him, made him tie the boat to his own horn, and 
swam beyond the northern mountains. There he bade Manu tie 

^ A mythical fish, not identified. 
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his boat to a tree and then, as the water fell, loose the rope and 
drift carefully with the stream. The place where he came down 
is called to this day the Descent of Manu. Thus Manu was the 
first man of the new creation. With his daughter Ida he begot 
the human race, and when Ida, hiding herself from her father 
to escape incest, turned herself into a cow, a she-goat, and other 
creatures in turn, Manu, taking on the shape of the same beast, 
begot with her the animal world. 

Very beautiful, like the echo of a melancholy song, is the 
legend of Pururavas and Urvasi, which the Satapatha tells 
in continuation of some stanzas preserved in the tenth book 
of the Rigveda. 

The nymph (apsaras) Urvasi loved King Pururavas. Marrying 
him, she made him accept three conditions, one of which was that 
she should never see him naked ; “ for such is the custom of us 
women,” says the text. A year went by, and Urvasi already bore 
within her the child of Pururavas, but the Gandharvas, the heavenly 
musicians, companions of the nymphs, wearied for her. “It is 
long that this Apsaras stays among men,” they said one to another. 
They devised a trick to bring her back. Urvasi had two pet lambs, 
which she tied to her bed at night. The Gandharvas stole one of 
them, and the next night they took the second. Then Urvasi 
complained that she had been wronged “as if there were no man 
in the house ”. Pururavas rushed after the Gandharvas, but 
they sent a flash of lightning and Pururavas was naked in front 
of his wife. At the same moment she vanished. 

The iSatapatha contains many cosmogonic legends. 

For example it relates that at the beginning nothing existed 
but Prajapati (“ lord of creation ”, prajd meaning “ posterity ”). 
“ That I might multiply myself ! ” he thought. By mortifying 
himself, he created Fire, Agni. He brought him out of his mouth, 
and, on account of his origin, Agni “ eats ”, that is, devours, the 
offering. But since there was nothing to consume, Agni turned, 
with flaming mouth, against his creator. Prajapati then hastened 
to create plants and trees, milk and butter, and to institute the 
sacrifice. In this way he escapes destruction and also multiplies 
himself in his creations. 

The conclusion is that sacrifice is a divine institution, 
and he who makes it with full knowledge escapes destruction 
and multiplies himself in his progeny. Such is the reasoning 
of the Brahmanas. 

Would you know why the mountains cannot fly ? 

They had wings once, and transported themselves from one 
place to another.^ But the weight fell heavy on the earth, and it 

' Maitr. Samh.f i, 10 , 13 ; L. v. Schroeder, Indiens Ldteratur u, KuUur, 
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sank under the impact of their descent. The god Indra found a 
remedy for its distress. He cut off the wings of the mountains 
and made them immovable (ojchala). The wings became clouds, 
and that is why we see the clouds going so much to the mountains. 

The work from which this legend is taken, the Maitrdyanl 
Samhitd^ which is composed, as we know, of formulas (yajjis) 
followed by explanations {brdhmana), tells the exquisite 
story of the creation of night. 

Yami mourned the death of her brother and lover, Yama. 
The gods could not console her. To make her forget her beloved, 
they created night, which covers everything with its veil. When 
on the morrow the day broke, Yami had forgotten her brother. 

Sometimes the exegesis contains a dash of fun. 

The gods were in conflict with the Gandharvas, who had stolen 
the Soma from them, and they sent Vach, the Voice, a young and 
beautiful woman, to them. She turned the heads of the Gandharvas 
and took back the Soma. But they demanded in compensation 
that she should return among them. “ Good,” said the gods. 
“ Let us have a contest, and let her choose.” The Gandharvas, 
contrary to their true nature, wished to appear serious beings, 
and to win the lady by knowledge. They recited the Vedas to 
her. “ See how learned we are ! ” they said to her. But the gods 
created the lute, and played and sang. Vach ran to them. That 
is why women are so charmed by dancers and singers. 

Like the Vedas, but even more so, the Brahmanas indulge 
in fanciful etymologies. They justify a rite by explaining 
its name, or rather by glossing it by another which resembles 
it.^ Thus the name of Indra is derived from the root indh, 
“ burn.” This would give Indha, and that must be the real 
name of the god, hidden under his ordinary appellation. 
Why should it be hidden ? “ Because the gods love mystery.” 
Plants are called oshadhayah. Why ? Because they appeared 
after Prajapati said, “ Osham dhaya,'^ “ Wood, while you 
burn,” when he was pouring the libation into the fire. Agni, 
Fire, was created first, agre ; it is as if he were called Agri.^ 
Likeness of sound is enough to identify words, and the 
identification of words identifies ideas and causes them to 
be symbolized by the most different objects. 

There is an astonishing mixture of sophisticated specula- 
tion with simple and often gross analogies and proofs. Sexual 
brutality is mingled with liturgical acts.® The act of 

^ Oldenberg, Vormissenschaflliche Wissenschafi, 

* Cf. f!T.TTnr , for aU this. 
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procreation is frequently called in to explain the details 
of sacrifice, and is itself merely the image of sacrifice, the 
woman being the altar. All phenomena and the whole life 
of the universe are explained as symbolizing one another 
and being merely the various appearances of the sacrifice 
which men make to the gods and the gods make to themselves. 
Unity proved, or supposed to be proved, by the juxtaposition 
of images is the principal idea of the Aranyakas and 
Upanishads. 


V 

THE ARANYAKAS AND UPANISHADS 

In the age of Middle Indian, the post-Vedic period, the 
priestly caste, now completely organized, is established in 
its privileges. It never forgets, in the Brahmanas, to remind 
others of its superiority. But new ideas soon come to the 
fore, and laymen take part in the controversies of the doctors. 
Even from the priesthood free spirits spring, who deny the 
effieacity of the cult and of liberal gifts to its representatives. 
They seek for other ways of salvation and other bases for 
their speculations. The products of this very intense 
intellectual movement are the Aranyakas, “ Reflections in 
the Forest,” and the Upanishads, “ Secret Teachings,” which 
were only communicated to a limited number of disciples. 

There is no sharp break between the Brahmanas and the 
Upanishads. At first the latter form part of the former. 
Thus, the Great Upanishad of the Forest, the Brihaddranyaka^ 
is included in the Satapatha. Only in the course of time 
does production diverge, on the one side into sutras and on 
the other into ‘‘ free ” teachings, speculations about the 
absolute {dtman), which are given the name of Upanishads. 
They are also called Vedanta, the “ Completion of the Vedas ”, 
for they close the Vedic period. The Aranyakas are the fruit of 
solitary meditation, of a hermit life which was always familiar 
to the people of the Ganges valley. The Brahmans even 
instituted the theory of the four diramas^ or phases of life 
for a noble or Aryan. 

The first stage was that of brahmachdrin^ or Brahman 
student, the time of study under a Brahman teacher. The 
young man owed complete obedience to his master ; he had 
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to act as his servant and beg food for him. In return, he was 
allowed to repeat the words of the Vedas after his teacher 
until he knew them by heart. Then he gave his master 
a present and, being released with his blessing, returned 
home to marry and found a family. This dirama was that 
of grihastha^ or master of a house, the age of social and 
religious activity. Then, when all duties had been done, 
children reared and married, and the continuance of the 
family ensured, the devout Indian might, if he wished, 
renounce the world and retire to the wilderness to worship 
the gods or to meditate on the problems of existence, the 
mystery of sacrifice, and so on. But sometimes this life as 
a vdnaprastha, “ forest-dweller,” did not satisfy the sage ; 
or else, feeling his end draw near, he ceased his pious exercises 
and only meditated on union with the absolute. In that case 
he was called samnydsiriy “ renouncer of everything.” The 
samnydsins sometimes became wandering ascetics or went 
on pilgrimages to the holy places or the distant hermitages 
of the Himalaya. In the end they allowed themselves to die 
of hunger and fatigue, indifferent to everything. But most 
usually the hermitages were little colonies far from the 
towns. A thinker or a man renowned for piety or wisdom 
brought together disciples, who came to follow his teaching 
and share his penances. A school grew up. The reflections 
of the sages, collected by their disciples, gave birth to the 
Aranyakas and after them to the Upanishads. 

The Upanishads were for the most part formed outside 
priestly circles. Philosophic speculation was no longer the 
exclusive privilege of a caste. Thus, Janaka, King of Videha, 
surpasses the Brahmans in sacred knowledge, and the famous 
Yajnavalkya, the head of a Brahmanic school, goes to the 
King for instruction. Other kings and nobles are mentioned 
fairly often as teachers. Even women take part in the 
brahmodyas, or Brahmanic contests. It is therefore natural 
that, as new elements of society enter the domain of philosophy 
and religion, they should introduce new intellectual elements. 
Under this influence, the Upanishads develop the doctrine 
of the absolute as the sole reality, a doctrine of pure idealism. 
Thanks to the elasticity of Brahmanism, this doctrine, which 
was diametrically opposed to the old Vedic religion, was 
incorporated in what is called by the general name of Veda. 
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The most ancient Upanishads are the Brihaddranyakay 
Chhdndogya, Taittirlyay Aitareya^ Kaushltakiy and Kena, 
But the creation of Upanishads has not yet come to an end. 
Every mystical treatise can lay claim to the title, which 
means a “ secret doctrine ” which the teacher confides 
rahasyaniy “ mysteriously,” to his disciple. Vpa-ni-shad 
means “ to sit close beside ”, as if to hear a secret. 

The subject of these works, as I have said, is the absolute, 
dtman. But by the side of the metaphysics there are delight- 
fully simple and picturesque passages. 

Here is a scene of a Brahman contest. 

The King promised a herd of a hundred cows to whoever should 
answer three questions which he asked. “ Bring out the cows, 
my child ! ” the sage Yajhavalkya calmly bade his disciple, before 
even entering on the discussion. “ IIo, Yajhavalkya I ” other 
Brabmans cried. “ Do you not think that we too might wish to 
win cows ? ” But they were soon defeated by the learned doctor. 

Another time Yajhavalkya advised the Brahmans not to 
measure themselves against King Janaka. “ For,” he said, 
prudently, “ if you win, people will say that it is quite natural, 
for he is a Kshatriya, a warrior, and does not concern himself with 
knowledge. But he might be the victor, and then what a cry 
there will be, * The Kshatriya has defeated the Brahmans 1 ’ ” 

When this sage wished to leave the world, he shared, his 
goods between his two wives, Katyayani and Maitreyi. “ Shall 
1 be immortal, Lord,” said Maitreyi, when I have riches ? ” 
“No,” answered the doctor, “ you will live like rich folk, but that 
has nothing to do with eternal life.” “ Then what would you have 
me do with these goods ? Teach me. Lord, rather the knowledge 
which you possess.” And the sage proceeded to expound to her the 
doctrine of dtman, one without second, outside which nothing 
exists, which is the only reality and the only life.^ 

A little poem, the Kdthaka Upanishad,'^ contains a pretty 
story of Nachiketas. 

He was a youth who, seeing his father give alms to the monks, 
asked him, joking, “ And me, your own son, to whom will you 
give me ? ” “I give you to Yama ” (the god of death), replied 
the father impatiently. “ What will Yama do with me ? ’* 
Nachiketas asked himself sadly. But he obediently went to the 
underworld. Yama was not there, and Nachiketas waited for him 
for three days without receiving the honours prescribed by 
hospitality. When Yama returned, he hastened to repair the 
omission, and offered Nachiketas three favours, at his choice. The 
young man wished to return to his father and find him happy, 
and secondly to be happy himself ; and then, when he had to choose 
the third gift, he thought, and said, “ When a man goes away 

^ Bfihaddtanydka, 

• Published by Apte, Poona, 1889. 
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from this world, some say, ‘ He is there ; he lives,’ and others say, 
* He is nowhere ; he no longer exists.’ Answer me, Yama, what 
is the truth. You alone can resolve my doubts.” Yama tried to 
evade the question. It is too difficult, and the gods themselves 
used to hesitate about it. “ Ask something else, Nachiketas.*^ 
Choose great herds, horses, and elephants. Take gold and silver, 
take broad lands. I give you greatness and power, long life and 
posterity. See my fair Apsarases sitting in ornamented chariots, 
or playing harps and dancing. Be happy with them, but do not 
ask me about death ! ” Nachiketas refused everything. What 
are joys worth, what is even the longest life worth, if death comes 
to break off all ? He wished to know what there was afterwards. 
At last Yama, defeated by so much insistence, taught Nachiketas 
the theory of immortality in dtman. 

Even feminism could find a place in the Upanishads. 
One of the later ones says that truth could not be found 
by the great saints and sages. A simple woman, Uma,^ found 
it on her path as she walked. But she was judged worthy 
of it through her virtues. 


VI 

THE SUTRAS 

A. The Kalpa and Grihya Sutras 

While the style of the Upanishads is lively and easy, the 
Sutras are the dryest and most condensed works produced 
by India and are at once the least pleasant to read and the 
easiest to learn by heart. They consist of short, chopped 
sentences, composed almost entirely of substantives, abstract 
for choice, and adjectives, without verbs. 

Svtra means thread, clue, rule The name is given 
to collections of precepts accumulated in the course of ^ges 
and transmitted by oral tradition. Those dealing with ritual 
have the general name of Kalpa Sutras. Some describe the 
practices of the “ official ” cult, represented by great sacrifices, 
which are usually long and costly ; these are the Srauta 
Sutras. Others, the Grihya Sutras, teach the worship of the 
household, and are important to one who wishes to know the life 
of the orthodox Hindu. Rites and prayers, or rather utterances, 
suited to every occasion, accompany the Hindu from his 
birth, and indeed from his conception, to his death. These 
1 Cf. xi, 5. 

* She also appears aa the wife of the god Siva. 
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texts show India to be closely connected by its customs 
with the civilization of peoples now dwelling far away, such 
as the Slavs and the Finno-Ugrians.^ For although the 
Sutras were collected in books in the post-Vedic period, and 
some of them quite late, they contain reminiscences of 
a very distant past. They prove the unity of Indo-European 
civilization and add their testimony to an already considerable 
quantity of evidence that the original habitat of the Indians 
lay a long way from their present country. 

With the Grihya Sutras are connected the Dharma Sutras, 
which are precepts regarding morality — the whole duties 
and rights of the individual and the laws which govern his 
existence. Each caste has its own dharma. Morality consists 
in being faithful to the obligations, religious, social, and other, 
of your state in life and the circle in which you move. 


B. Veddnga 

While the Brahmanas and Upanishads are sacred books, 
the Sutras are not regarded as revealed scriptures. With other 
similar works they form the Vedanga, the ‘‘ sciences connected 
with the Vedas ”. Besides ritual {kalpa), these sciences 
are phonetics, grammar, etymology, prosody, and astronomy. 

Phonetics, or rather the teaching {sikshd) of the recitation 
of the hymns, dealt with the proper pronunciation and 
accentuation of the Samhitas. For the very syllables and 
accent of the word contributed to the magic of the sacrifice. 
A wrong intonation might release forces contrary to those 
which were being invoked. The legend of Tvashtar ^ is 
eloquent testimony of this. He was a demon, who was 
performing a magical rite against Indra. At the culminating 
point, he made a mistake ; instead of saying indraJdtru, 
“ enemy of Indra,” he pronounced it indra^atru, with the 
emphasis on indra, meaning “ who has Indra for his enemy ”. 
The spell turned against him and killed him. 

So at a very early date there had been Sarnhitd-pdthas, 

^ Cf. L. V. Schroeder, Die Hochzeitsgebrdiiche, etc., Berlin, 1888 ; 
M. Wintemitz, Deis aUindi$che Hochzeitsrituell nach dem Apaetambiya* 
Gjhyasutra, etc. (Denkschr, d. K. Ak. d. Wiss.in Wien, phil.-hist. KL, xl, 1802 ) ; 
W. Caland, Vber die Totenx>ereh rung bei einig. der indogermanischen Vdlker, 
Amsterdam, 1888 , and CXXXII. 

■ jSat. Br„ i, 6, 8, 8 ff. ; TedU. 8., ii, 4, 12, 1 ff. 
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works in which the lines were pronounced in their entirety 
according to tradition, and Pada-pdthas^ in which the same 
lines were broken up into separate words. The Pada-pdthas 
of the Rigveda were attributed to the sage Sakalya, one of 
the doctors of Brahmanism.^ 

The most ancient collections of phonetic rules are the 
Prdiisdkhyasy which are indications adapted to the recensions 
of the various schools or “ branches ’’ {ddkhd) of the Vedas. 

To the domain of grammar and, in part, of etymology, 
belong the Nighantxis, or lists of Vedic words classified accord- 
ing to meaning. Alongside of a list of different words their 
chief synonyms are set down. Thus, under “ earth we find 
twenty-one names used for it in the SamhitSs and one hundred 
and twenty-two verbs for ‘‘ walk ”, and so on. The most 
celebrated commentary on these Nighantus is the Nirukta 
ascribed to the scholar Yaska, ^ of whom we only know the 
name. But according to tradition Yaska was the most 
brilliant exponent of the Veda, and five hundred years before 
our era his name was spoken as that of an ancient teacher. 

The correct recitation of the sacred hymns required 
a knowledge of prosody. The cult demanded that sacrifice 
should be performed at certain times, at the solstices and 
according to the position of the stars. So the Brahmans 
had to have some notions of astronomy. Treatises on prosody 
and astronomy must have existed at an early date, although 
those which we possess are late. 

What is the age of the Sutras ? Examination of the 
text only allows one to say that they came after the Brah- 
manas and Upanishads. The period of the Brahmanas came 
to an end with the advent of Buddhism, that is, before the 
middle of the fifth century b.c. The first Upanishads were 
already in existence. The Kalpa Sutras, probably the earliest 
of the Sutras, may have been compiled about the fifth or 
fourth century. Sutras continued to be produced very late, 
being gradually superseded by didactic treatises called 
ddstras, a name which appears in the title of many works 
on morality and politics. Moreover, even late works, whenever 
they were in the form of aphorisms, were often called 
siUras. Such, for instance, was the Kdmasutra^ the “ Precepts 

^ CCLXXXVin, iii, p. 620. 

> £d. BM. Indica, Calcutta, 1892. 
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of Love ”, a book in which, three or four centuries after 
Christ, the learned and pious Vatsyayana described, defined, 
and classified the practices of purely sensual love. 

The Sutras of Panini 

It is in siitras that the grammar {ashtddhydyi, “ eight 
[chapters of] rules ”) of Panini is composed. The Indians 
have the merit, which is very great in the history of civiliza- 
tion, of having at a very early date applied their philosophic 
spirit to observing the facts of language. They ascribed 
a mystic force to words, and Vach, the Voice, is a divine being. 
Even the syllables of a word (akshara) contributed to the 
magic of the sacrifice, and each has a special meaning and 
virtue. 

The study of the Vedas gave birth to grammar yVydkarana^ 
literally “ analysis ”, or, according to Wackernagel,^ the 
“ separation ” of words into their component parts. The 
Prdtisdkhyas are first attempts in this direction. The Brah- 
manas, by the side of their clumsy and childish etymologies, 
reveal a tendency to analyse words. Yaska already 
distinguishes the parts of speech. Here the Indians were 
far ahead of the Greeks. Purity of speech was very highly 
esteemed. Young Brahmans went to the universities (Brah- 
manic schools) of the north, where the best speech was to 
be heard. The earliest manual of Old Indian grammar 
which has come down to us, and the most perfect, is that of 
Panini. Panini had had many predecessors, but their names, 
save that of Yaska, have been forgotten. Of his successors 
none attained to his glory. 

We have very little information about this grammarian. 
Legend relates that he acquired his knowledge by a revelation 
of Siva, who was moved by the asceticism of a young man 
who had hitherto not been particularly intelligent. His 
mother’s name was Dakshi and he came from North-western 
India, from Salatura, where the Chinese pilgrim Hiuen 
Tsang saw a statue of the great scholar a thousand years 
later. 

Panini’s date has long been a matter of controversy.^ 
He used to be placed in the fourth century b.c. It would 
^ Indische Orammaiikt i. * COLZXXVHI, iii, p. 888. 
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be more correct to suppose him to be contemporary with 
the infancy of Buddhism, that is, not much later than the 
beginning of the fifth century.^ He uses abbreviations and 
words invented expressly to designate grammatical forms ; 
they are a kind of algebraic signs of grammar. With these 
word-signs he lays down, clearly and briefly, real rules of 
linguistic algebra. For example, the notion “ If the vowels 
t, w, r, and i, short or long, stand before a vowel, they become 
y, V, r, and Z,” is expressed in three words, iko yan achi^^ 
where ik stands for i, r, and Z, yan for y, u, r, and Z, and 
ach for the vowels in general. 

Memory plays an important part in the study of grammar. 
To understand a rule, you must remember all the preceding 
rules and know by heart the Dhdtu-pdtha, or “ List of Verbal 
Roots ”, and the Gana-pdtha, or ‘‘ List of Word-groups ”, 
that is, of words which behave with reference to a rule lik*^^ 
the first of them, which alone is quoted as an example. Only 
by means of this ingenious system of abbreviations and 
references, which was doubtless invented before Panini, 
could the whole of the language, differences of dialect being 
taken into account, be described in one small volume. 


The Grammarians after Panini 

Thanks to Panini, we know the language of the Brahmanas, 
the Upanishads, and the Kalpa Sutras. That of the Vedas, 
chhandas, is only recalled by him incidentally ; it was already 
a dead language in his time. Katyayana, the author of the 
Vdrttikas, probably of the third century, discusses certain 
of his famous predecessor’s rules and adapts them to classical 
Sanskrit, then just beginning. A commentary was written 
on the Vdrttikas themselves by Patahjali in his Mahdbhdskya, 
or “ Great Commentary ”, in the second century.® 

After these two grammarians hardly any addition was 
made to Panini’s work, and scholars were content to make 
his sutras more accessible. Of these refashionings, the clearest 
is the KdJikd Vritti, the “ Commentary of Benares ”, composed 
in the seventh century by Jayaditya {Books I~V) and 

^ Liebich, Pdninif Leipzig, 1891. 

* PAninis Grammatik, edited, with translation and indices, by O. Bbhtlingk, 
Leipzm, 1887. 

* TOLXXXVXn, iii, p. 889 n. 
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Vamana (VI-VIII). I-tsing, who visited the Buddhist 
sanctuaries towards the end of that century, is full of praise 
for this commentary. While the study of grammar usually 
required twelve years, ^ the Kd^ikd could, he says, easily 
be understood in five ! 

In the seventh century after Christ, Bhartrihari wrote 
a commentary on the Mahdbhdshya which won the approval 
of the pundits. The Buddhists, from Ceylon to Tibet, adopted 
the Sanskrit grammar, named Chdndra-vydkarana^ of Chandra- 
gomin,^ and the Pali grammar of Kachchayana.^ For the 
Jains, Hemachandra, at the bidding of King Jayasimha 
Siddharaja, compiled a grammar of the dialect in which 
their sacred books are written. Lastly, the Prakrit dialects, 
which were old popular languages which had become literary, 
were at an early date codified by Vararuchi Katyayana. 

All these treatises followed the lines laid down by Panini. 
New paths were, however, sought. The result was a grammar 
by Sarvavarman entitled Kdtantra,^ It doubtless met the 
needs of the day, for it was used as far as Central Asia, and 
in the south it served as a model for works on the grammar 
of the Dravidian tongues. 


VII 

BHASHYA 

The sutras wfere learned by heart, but to be understood 
they had to be supplemented by less concise explanations, 
the bhdshyas or “ commentaries ” (from bhdshd, ‘‘ speech,” 
ordinary Speech as opposed to the Vedic language). Scientific 
literature developed the bhdshya style, which is different 
from that of the sutra, A start was made by the commentators 
of Panini. Katyayana still uses the old form, adding brief 
remarks in verse (Mokavarttika) alongside of it, but for 
Patanjali the age of the sutra is the past and he writes in 
the new manner. 

A studied prose takes the place of aphorisms. This style, 
developed in cultivated circles in the discussions of scholars 

1 Hitopade^a, introd. 

* Published by Liebich, Leipzig, 1902. 

* Published and translated by Senart, in 1871. 

* Published by J. Eggeling, in Bibliotheca Indica^ 1 874-5. 
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and commentaries of scholiasts, is a little dry, but not weari- 
some, being often interrupted by similes and rules, nydya^ 
examples. 

Some centuries before our era, we witness the development 
of a very skilful use of prose for dialectical and scholastic 
purposes. Prose was to continue to be like this to the present 
day, and when Sanskrit had been relegated to the pantheon 
of dead languages (we must remember that it was never 
alive except in the Brahmanic schools) it would serve as 
a pattern to the modern tongues of India. 

At the same time, the practice of writing in verse spread. 
Scientific works were composed in Slokas, stanzas like the 
old Vedic anushtubh. This is the form of the which is 

a lexicon carrying on the tradition of the nighantu. But 
whereas the nighantu refers to some passage in the Vedas, 
the ko4a is intended to provide poets with a supply of words. 
Sanskrit, not being spoken by the people or even ordinarily 
by the upper classes, could not keep alive. 

Dictionaries of synonyms are distinguished from dic- 
tionaries of homonyms. The latter were extremely useful to 
people who no longer knew the language thoroughly and wished 
to show their cleverness in the form of poetry. The most 
celebrated ndma-lingdnu4dsanay “ teaching of names and 
their genders,” is the work of Amarasimha, one of the 
“ Nine Jewels ” of the court of King Vikramaditya (this 
may be the name of several sovereigns). It is entitled Amara- 
ko^a,^ and it was composed after the sixth century of our 
era. It was followed by a great production of lexicons. 

1 Published by Loiseleur Deslongchamps, Paris, 1839, 1845. 
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Epic Poetry 

INDIA had epic legends at an early date, but it did not 
^ produce an epic poem. 

The Rigveda has it dkhydnas^ “ stories ” ; there are 
itihdsas {iti + ha + asa = “ it was so ”) or legends in the 
Brahmanas ; there is a whole literature of Puranas, tales 
“ of old days India is full of echoes of great happenings. 
In its literature they are watered down in lyricism or, worse, 
in didacticism. 

There are few peoples so fond of listening to the story- 
teller. During the great sacrifices which went on for months 
and months (the horse-sacrifice lasted over a year) bards 
came and sang the great deeds of the dead and the virtues 
of the living. On days of mourning the family met to hear 
some tale of good omen. Heroes ill-treated by fate are consoled 
by the stories related to them by a compassionate sage. 
A special caste, that of the Suta, the son of a Kshatriya and 
a Brahman w^oman or of a Vaisya and a Kshatriya woman, 
exercised the function of court poets, or rather of reciters. 
The Suta was at the same time the King’s charioteer, who 
accompanied him to war or the chase and saw his prowess. 
He also handed down the epic traditions from generation 
to generation. Itinerant bards [kusilava) made poems 
written by true poets known among the people. Indian 
working-men, wearied with the toil of the day, are 
capable of spending the whole night seated in a circle 
round the fire listening attentively to a drama of three 
thousand years ago. 

Nevertheless, no trace has been found of a popular epic. 
What has become the national epic is a collection of songs 
composed in different ages by many authors and refashioned 
by many editors, but gathered round a nucleus of ancient 
heroic legend. 
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I 

THE MAHABHARATA 

The “ Great Epic of the War of the Descendants of 
Bharata ” ^ consists of a central theme, on to which a 
multitude of subsidiary stories are grafted in a more or less 
artificial or episodic manner. The main theme is summarized 
by G. Courtillier as follows.^ 

Pandu, King of Hastinapura, was slain hunting on the Himalaya, 
and his elder brother, Dhritarashtra, who, being blind, had had to 
cede the throne to him, returned to power. He had many sons, 
the Kauravas, whom he caused to be reared with his five nephews, 
the Panda vas. In spite of the justice of the King, discord soon 
sprang up between the cousins. The Panda vas so excelled in all 
exercises that Duryodhana, the eldest Kaurava, was jealous, and 
caused them to be driven into the forests. After some time, the five 
brothers came to the King of the Panchalas to ask for his daughter 
Draupadi in marriage. One of them, named Arjiina, was victor in 
the trial of the bow, and, in the mountain fashion, Draupadi became 
the wife of all five. Strengthened by this alliance, they made their 
cousins give them back part of their father’s inheritance and settled 
at Indraprastha (Delhi). 

But they did not keep it long, for the eldest, Yudishthira, was 
more boastful than brave, and was a great gamester. Duryodhana 
artfully provoked him to play at dice, and by trickery caused him 
to lose his kingdom, his brothers, his own person, and their wife. 
Draupadi was cruelly insulted. With the aid of their uncle, the 
Pandavas were able to escape with her to their forests for a long 
time. At the end of their time of hardship, they asked for their 
portion once more, and, when their enemies refused it, war began. 
This time the Pandavas, likewise using trickery and treason, were 
victorious, and the Kauravas, in spite of prodigies of heroism, 
were destroyed almost to the last man. Dhritarashtra gave up 
the throne to the Pandavas and retired to the mountains, where 
he presently perished in a fire. The Pandavas returned to 
Hastinapura and there ended their days with various fortunes. 

One object of the editors was to make Yudishthira stand 
for law. He is the son of Dharma, the god of justice, and he 
is surnamed Dharmaraja, “ King of Justice, Morality.” 
His dual character is the result of the twofold nature of the 
poem, with its popular origin and heroic legends mingled 
with Brahmanic influences. The Pandavas, who were rough 
and unscrupulous warriors, whose only virtue was their 
courage, have been transformed into pious Brahmans, very 
careful in their formal observation of the “ law But the 
^ Bibliogr aphy in CCLXXXVUI, i, p. 273 n., and iii, pp. 623 ff. 

* Lxvm, p. 06. 
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rough edges of the old epic have not always been polished 
away by the files of the editors, and we catch glimpses of 
social conditions very different from those which the Greeks, 
often mentioned in the poem as Yavanas (lonians), could 
observe in India, and, still more, of an age very different 
from that of the stone houses and complicated government 
of the fourth century b.c.,^ when the poem finally arrived 
at the state in which we know it. 

The more learned developments are chiefly found in the 
twelfth book, ^dntiparvan, the “ Book of Pacification ” (politics 
and philosophy), and the thirteenth, Anusdsanaparvariy the 
“ Book of Teaching ” (law). Philosophy is mingled with 
psychology and worldly wisdom, and there is no strict system. 
One is surprised to find the dualistic ideas of the Samkhya 
side by side with strict monism and the latter beside the 
principles of Yoga, the whole being adorned sometimes 
with fine poetic parables and metaphors, but most often 
spread out in unnecessary and wearisome verbiage. 

The thirteenth book is a fairly late addition. Its author 
or authors, knew the collections of laws made since antiquity 
well, but laid great weight on the dharma of generosity to 
Brahmans. 

The Mahdbhdrata is a mass of repetitions and contra- 
dictions, which show that its composition covered a long 
period. One comes to the same conclusion if one examines 
the metre and language. The chief epic metre is the ^loka, 
a stanza of two lines, based on the old anushtubhy which 
consisted of four hemistichs of eight syllables each, with two 
iambi at the end of each line. But one finds other metres, 
all of Vedic origin. There are also passages in prose, some- 
times rhythmic and sometimes alternating with verse. This 
is an ancient and popular phenomenon. 

It is the same with the language. It is sometimes called 
Epic Sanskrit, but this implies a homogeneity which does 
not exist. The language fluctuates between that of the Veda 
and that of the sophisticated poetry of the Indian Renaissance. 
It also reveals popular ingredients. This language has given 
rise to controversy. Some will not allow that it is the tongue 
in which the original was written, and maintain that the 
Mahdbhdrata was composed in Prakrit and translated into 
^ Cf. S. L^vi, in XV, 1915, p. 122, quoted CCLXXXVIXI, iii, p. 623. 
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Sanskrit long after, for the use of the upper classes, who 
had been won over to Brahmanic culture. A. Barth ^ makes 
an eloquent defence of this position A poetry which, 

in its borrowed garb, one still feels to be full of the national, 
popular sap, and the subject of which does not belong to 
the old Brahmanic foundation,” could only be expressed in 
a language of the people. This view has now been abandoned. 

Attempts have been made to reconstruct the original 
Mahdbhdrata.^ They were bound to fail, for even the story 
of the war of the cousins has come down to us in a much 
changed form, and it is hard to pronounce in favour of one 
version, and still harder to select one expurgated according 
to our modern tastes. 

The whole work is strongly tinged with asceticism. Here 
we find King Sibi purchasing the life of a dove with a pound 
of his own flesh. Here, too, Janaka of Videha cries, “Infinite 
are my riches, for nothing is mine. Even if Mithila ^ burned, 
nothing would burn there which is mine.” In the twelfth 
book, that of “ Pacification ”, there is a pathetic story which 
sets forth the Hindu idea of causality, the idea of karman. 

The only son of a widow dies of a snake-bite. But the snake is 
not to blame, for he was only the instrument of mriiyuy death. 
Nor is death guilty ; it was sent by kdla^ time or fate. And what 
is fate ? Our acts and their consequences, the results of our 
previous lives, our karman. So the poor widow sees that evil is 
inevitable, for it is we ourselves who create it, and none can remedy 
our suffering except ourselves — ^in a series of existences. 

The old gods of the Veda have lost some of their majesty 
in the Mahdbhdrata. This is especially true of Indra. Above 
the gods stands the ascetic, and above human society stands 
the Brahman. Yet the poem contains some allusions to a war, 
or rather wars, of bygone days between Kshatriyas and 
Brahmans. In the end the Brahmans won the moral prestige 
and made the Kshatriyas accept it as their duty to defend 
them ; but it must have cost them many a struggle first. 

There are many fables in the Mahdbhdrata^ in great part 
the same as in the Buddhist Jatakas. I may tell that of the 
man in the pit. 

^ m, vol. ii, p. 898. 

* A. Holtzmann, Das Mahdbhdrala a. seine Theile^ 4 vols., Kiel, 1892-5 ; 
Joseph Dahlmann, Genesis des Mahdbhdrata, Berlin, 1899, and Das Mahd- 
bhdrata ala Epos ti. Rechtsbttch, Berlin, 1895. 

* His capital. 



254 LITERATURE 

“ A Brahman, losing his way in a forest, fell into a pit. As 
he fell, he caught hold of the creepers on the edge, and hung * like 
a ripe fruit while at the bottom of the pit a monster opened its 
greedy mouth to devour him and at the root of the creeper two 
mice, one white and one black, gnawed at the feeble support. As 
if this were not enough, a black elephant with six heads and twelve 
legs came up to crush him. But in the hollow of the tree which 
stood by the j^it bees had made honey, and the sweet stuff fell in 
thick drops within reach of the hand of the hanging man. Then, 
forgetting the near danger, the Brahman stretclied out his hand 
and ate the honey greedily.” 

We are all that Brahman, The forest is the circle of existences, 
the monster below is inevitable death, the creepers are the life 
which is given to us for a time, the six-headed, twelve-legged 
elephant is the year with its six seasons and twelve months, the 
mice are the nights and days, and the drops of honey are the joys 
which we succeed in snatching. 

The hundred thousand or so slokas of the Mahdbhdrata 
do not seem to have been enough for the poets who, in 
different periods, erected these bizarre constructions on the 
top of the edifice attributed to Vyasa. They found it necessary 
to write sixteen thousand supplementary stanzas, containing 
cosmogonic legends and the equally miraculous genealogies 
of the house of the Sun, from which King Ikshvaku sprang, 
and the house of the Moon, to which Pururavas belonged 
(above, p. 238). 

This supplement is a very unequal work, often of doubtful 
literary value and heterogeneous in composition, in three 
books, the second of which, the //ariuamia, has given its 
name to the whole. Hari is one of the many names of Vishnu, 
and vamsa means “ genealogy It is the story of Vishnu 
in his incarnation as Krishna. We have here, so to speak, 
a third Krishna. We must be on our guard with the various 
heroic or divine figures designated by this name. Sometimes 
Krishna is the chief of a clan of sub-Himalayan herdsmen 
and friend of the Pandavas ; sometimes he is the charioteer 
of Arjuna, who is an incarnation of the supreme god 
Vishnu, the sole god of the Bhagavadgitd, an episode in the 
epic ; and sometimes he is the boy Krishna of Hindu legend, 
the beloved god, to this day passionately adored by his 
many followers in the Deccan. As a young man of marvellous 
bravery and strength and unquenchable gaiety, he is the 
god whom Megasthenes described to the Greeks as the 
Indian Heracles. He has outlived other gods of the pantheon, 
and in modern Hinduism Siva is his only rival ; indeed. 
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more usually the two are combined in a single god, Vishnu- 
Siva. That there is no connexion between these three 
Krishnas, in spite of what the Mahdbhdrata says to the 
contrary, is unnecessary to prove. But the theory of avatars 
provides a very convenient, if not convincing, explanation 
for it all. 

There are points to be noted in the birth and childhood 
of Krishna. 

He was the eighth child of Devaki, the wife of Vasudeva. 
According to the prophecy of Narada, the messenger of the gods, 
he would kill his wicked uncle. King Kamsa. So Kamsa had all 
his nephews slain as soon as they were born. When Krishna was 
born, his parents at once gave him in exchange for the infant 
daughter of the herdsman Nanda and his wife Yasoda. Like the 
low-caste woman who perished for the Pandavas with her ftve 
sons, the little girl paid for Krishna's life with her death. The 
young prince was brought up among the herdsmen, and soon 
distinguished himself by his great strength, uprooting trees, kicking 
a chariot into the air, and so on, and by his noble deeds, slaughtering 
demons, vanquishing the King of the Snakes, and humbling Indra. 
Naturally he also killed Kamsa. 

The later part of the legend of Krishna shows him some- 
times as the young herd, beautiful and sportive, the despair 
of love-lorn maidens, and sometimes as the god Vishnu in 
his incarnations. As a boar, he pulls the earth out of the 
sea as it is about to sink into the abyss, thrust down by 
the demon Hiranyaksha ; as a lion-man he rends the impious 
Hiranyakasipu ; as a dwarf he wins the earth and the sky 
from the Asuras by means of his Three Steps. 

The Harivamsa stands on the boundary between the 
mythological poem and the planless narrative, wandering 
about at the author’s will and stringing unconnected myths 
and traditions together, as is usual in the Puranas. It belongs 
to religious literature, and the songs inserted in it were 
doubtless used in worship, the chief characteristic of which 
was the passionate, amorous adoration of a god. 

II 

THE RAMA YANA ^ 

While the Mahdbhdrata is still popular literature, the 
Rdmdyana^ although older, is a conscious work of art. First 

^ H. Jacobi, Das Rdmdyana^ Geschichir u, Inhalt, Bonn, 1893 ; A. Baum- 
gartner, Das Rdmdyana u. d. RdmaHUeratur der Inder^ Freiburg i. Breisgau, 
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we must consider this matter of age. The roots of the Mahd- 
bhdrata go deep into a very distant past, but it was put 
together after the Rdmdyana^ which is often mentioned, 
in the Mahdbhdrata^ if not as existing in its present form, 
at least as a complete story, and appears in an abridged 
form (Rdmopdkhydna) in the third book. To console Yudish- 
thira for the abduction of Draupadi, the sage Markandeya 
tells him how Sita was carried off by the demon Havana and 
how Rama, with the aid of the army of monkeys, rescued 
his wife and brought her back to his kingdom. 

Although the Rdmdyana is a comparatively sophisticated 
work, it is not lacking in popular elements of a naively 
fabulous kind. Numerous interpolations have extended the 
poem, which was originally much shorter, into a work of 24,000 
slokas. None the less, it is a single work, harmoniously 
constructed, and written, for the most part, in a language 
which bears witness to a high literary and aesthetic culture. 
Naturally, the Indian love of exaggeration and profusion 
is gratified only too generously, and it is full of marvels to 
overflowing, but the technique reveals a poet conscious of 
his art. For it was written by one single poet. The name of 
VajjcQiki^the author of the Rdmdyana^ is mentioned in the 
l^ahdbhdrata, and even has a legend attached to it ; Valmiki 
committed the unpardonable crime of killing a Brahman 
and was a brigand in his young days, but the worship which 
he vowed to Siva purified and ennobled him. The existence 
of such a legend indicates that the Rdmdyana is old, since 
the facts about its author had had time to pass into the 
stage of almost mythical tradition which cannot be confirmed 
or disproved by investigation. 

The poem is divided into seven books, of which the first 
{Bdlakdnda, the hero’s boyhood) and the last {Uttarakdnda) 
were composed long after the “ true ” Rdmdyana (Books 
II-VI). Yet the form of the whole seems to have been quite 
established by the second century after Christ, when the 
Mahdbhdratay the nucleus of which belonged to a much earlier 
time, was still in process of formation. 

The dramatic story of Rama is, like that of the other 

1894. It has been translated into French by Hippolyte Fauche, 9 volts., 
Paris, 1854-8 ; into Italian by G. Gorresio, from the Bengali recension, 
5 vols., Paris, 1847-1858 ; and into English by M. N. Dutt, Calcutta, 1891-4. 
For bibliography, see CCLXXXVIll, i, pp. 494 ff., nn. 
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great epic, placed in Madhyadesa, the “ Middle Land ” 
between the Himalaya and the Vindhya. But whereas the 
rivalry of the Kauravas and the Pandavas took them to 
Kurukshetra, in the west of the central region, the adventures 
of Rama happen further east and north-east, towards Bengal, 
on the fringes of the Himalaya, and even take him to the 
far south, if the fabulous isle of Lanka can be identified with 
Ceylon. 

Again I take G, Courtillier’s summary of the poem.^ 

Pursued by the jealousy of a stepmother, Rama, son of the 
King of Ayodhya, was obliged to fly to the forests with his wife 
Sita, unaccompanied save by his brother Lakshmana. For all his 
prudence, he allowed himself to be drawn off in chase of a magic 
gazelle, leaving Sita unprotected. The lovesick Raja of the 
Rakshasas, who had put up the delusive quarry, sought to seduce 
Sita and carried her off by force, taking her in his flying chariot to 
the island of Lanka, where he kept her shut up among his women. 
Rama, after giving himself up to grief and despair, started off in 
search of the ravisher. The monkeys placed themselves at his 
service and showed him the way. The cleverest of them, Hanumat, 
leapt over the wall with one spring, came to where Sita was, and 
comforted her. Presently the army of monkeys, led by Rama, 
arrived under the walls of Lanka. There was a battle ; the 
ravisher Ravana was slain, the Rakshasas were vanquished, and 
Rama, after subjecting Sita to the ordeal of fire, brought her back 
to Ayodhya. 

Barth ^ has believed it possible to see traces of an agricul- 
tural myth in the figure of Sita and even in Rama. Sita, 
“ Furrow,” is a daughter of Earth ; Rama, otherwise called 
Ramachandra, “ Shining Rama, Moon-Rama,” is sometimes 
identified with the Moon which rules the world of plants.^ 
So they would be the deities who preside over the sowing. 
In that case, in a heroic and elegant epic (for the latter term 
applies to the account of the court of Ayodhya, with its 
zenana-intrigues), we come upon traces of a distant past, 
conceptions already obsolete in the Brahmanic period. 
There is another curious thing to notice. Rama, which means 
‘‘ charming ”, also means black ”, and in fact Rama is 
imagined as being so, like Krishna. Are they both incarnations 
of Vishnu ? The characteristic of one might have been 
transferred to the other. 

^ LXVIU, p. 97. 

* ra,i. 

® Cf. the principal Br&hmanas, e.g. the Satapatha, when they speak of 
plants. 

s 
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The Rdmdyana contains allusions to a conflict between 
the Brahmans and the Kshatriyas. In the first book there is 
an interpolated passage about Parasurama, “ Rama of the 
Axe ”, a Brahman who has vowed boundless hate against 
the Kshatriyas. With his dreadful axe he slays them almost 
all, until at last Rama checks his bloody fury. But, knowing 
that he has to do with a Brahman, Rama dares not take 
his life, and only compels him to retire into the underground 
world where he will live in bliss “ merited by his former 
penances 

The legend of Parasurama and its interpolation in the 
poem are puzzling. Parasurama is the sixth avatar of Vishnu, 
according to the tenth book of the Mahdhhdrata ; if so, he 
here meets his own seventh avatar in the person of Rama. 
It is better to suppose that the two passages in question 
represent two independent traditions. 

It is also from the first book that we learn that Ganga, 
the River Ganges, came down from the sky. There, too, 
we find legends that have appeared in the Mahdhhdrata, 
such as those of the churning of the ocean to produce the 
drink of immortality, the incarnation of Vishnu as a dwarf, 
the seduction of the young ascetic Rishyasringa by the king’s 
daughter, etc. Although the Rdmdyana is much better con- 
structed than the Mahdhhdrata, in its first and seventh books 
it is, like the Mahdhhdrata, an encyclopaedia of mythology. 

Like the Mahdhhdrata, the Rdmdyana is composed in 
“ Epic Sanskrit ”, Sanskrit of a somewhat popular kind, 
less refined than the classical language. A. Barth,^ as we have 
seen, is of opinion that both poems were at first composed 
in a popular dialect and only later translated into Sanskrit. 
In spite of his lively presentation and solid defence of this 
theory, it is hardly justified. We must remember that Sanskrit 
was from very early times the literary language. No doubt 
it was not usually spoken in daily life, but everybody under- 
stood it, and the poets ordinarily used it even when they were 
treating popular subjects. It is true that the inscriptions of 
Asoka (third century b.c.), which are addressed to all his 
subjects, are in dialect, in “ Middle Indian ”, a common 
language ; but from that we can draw no certain conclusion 
save that in Asoka’s time the royal chancellories had not yet 
^ In xxvii and xlv, quoted in CCLXXXVlUt, i, p. 4S6. 
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adopted Sanskrit for their official documents. That happened 
much later and has nothing to do with the literary practice, 
which even Buddhism, which addressed itself to the masses, 
did not completely abolish. 

To this day the Rdmdyana, translated into the living 
languages of modern India, is the favourite work of the Hindu, 
and Raam is his favourite hero. In Hinduism he shares 
the honours with Krishna, the other incarnation of Vishnu, 
and in the popular imagination he surpasses even Arjuna, 
the most brilliant of the Pandus. Temples were dedicated 
to Rama. Some of them survive, such as the grandiose 
building in the Dravidian style, Ramesvaram, erected on 
a small island of that name between India and Ceylon. At 
Ellora the rock-hewn walls of the Kailasa are adorned with 
scenes from the Rdmdyana^ and north-west of Allahabad, 
where the hill of Chitrakut rises, pilgrimages are held in 
honour of the place where Rama and Sita lived so happily 
in the first time of their exile. The statue of Hanumat is 
rarely lacking at the entrance to a temple of Vishnu. On the 
site of the ancient city of Ayodhya, where Buddhist 
sanctuaries succeeded Brahman altars and were replaced 
in their turn by mosques, themselves now fallen in ruin, 
there still rises the imposing structure of a temple of Hanumat. 
It is very common to see, in places of pilgrimage, troops of 
monkeys fed at the expense of the community. They say 
that these monkeys do no damage in the fields, and they seem 
to be familiar with civilized life. 

Beyond India properly so called, north, south, and east, 
Rama is held in honour, and his epic, in the original Sanskrit, 
in adaptations, or merely in imitations, finds enthralled 
hearers. No work of literature has spread over such a vast 
area as that poem of knightly honour, self-denial, and love 
of husband and wife. 

While the Mahdbhdrata was a mine of subjects for later 
writers, the Rdmdyaiia became simply a subject. Great poets 
like Kalidasa and Bhavabhuti owe their finest works to the 
legend of Rama, and as late as the sixteenth century Tulsi 
Das, on the basis of Valmiki’s poem, wrote in Hindi a moral 
and religious epic which is the Bible of the ninety million 
Hindus dwelling between the Himalaya and the Vindhya, 
between Bengal and the Pimjab. 
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Sometimes the story taken from Valmiki was used for 
purposes which had nothing to do with poetry. Thus the 
poet Bhatti, in the eighth century of our era, composed 
a veritable epic on the death of Havana in twenty-two cantos ; 
but the strange thing (quite normal in India) is that his poem 
was intended for teaching grammar and the theory of poetry. 
The sentences are examples of the rules of Panini and of an 
unknown text-book of alamkdra. For instance, the last part 
of this Rdvana-vadha (“ The Slaying of Havana ”) teaches 
the use of tenses and moods. The moment when Hama 
repudiates Sita happens to come in the chapter on the 
imperative- Accordingly, Hama repulses Sita in a succession 
of imperatives, and in imperatives Sita protests her innocence. 
The effect would be comic if Bhatti were not a poet. 
Fortunately, in spite of his didactic intention, he has 
succeeded in producing a fine work — at least to the Indian 
mind — but the labour of the artist is too evident and the 
effect too deliberate. 


Ill 

THE PURANAS 

I have said that parts of the Mahdhhdrata and Rdmdyana 
are Puranic in character, that is, that they heap old legends 
together without plan or logical order. There are works 
which are called just Purana, meaning “ a tale of old times 

It is hard to determine their date. The foundation is 
ancient, and so was their first form, but that in which they 
have come down to us is, on the whole, of the seventh century 
after Christ. Moreover, the name of “ Tales of Old Times ” 
is often given to late works written in imitation of the old 
manner. 

The Buddhist scholar Amarasimha (between the sixth 
and eighth centuries), who wrote that admirable lexicon the 
Amara-ko4a^ defines the notion of purana. A true work should 
treat of five subjects : the creation of the world, its periodic 
destruction and recreation, the pedigree of the gods and 
mythical sages, the periods of the life of the world, over each 
of which a new Manu, or First Man, presides, and the pedigrees 
of the kings of the lines of the Sun and of the Moon. These 
rules of the type are rarely observed. Most of the Puraijas 
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are dedicated to the worship of Vishnu or Siva, and 
particularly to the cult of the “ female godhead Sakti, 
personifying the energy of the god. 

They yield historical information in the form of allusions 
and of prophecies regarding future ages, which are really 
memories of the past. Thus the last age, which will be followed 
by total destruction, is called Kaliyuga, a sort of Age of Iron 
in which barbarians rule and morals decay. Historians, 
including Vincent Smith, ^ suppose that the invasion and 
savage rule of the Huns, of dreadful memory, inspired tlie 
“ prophecies ” of the terrible time of Kaliyuga. 

“ Of the eighteen principal Puranas,” Barth writes,® 
“ not one is dated, they almost all quote each other, and the 
time of their composition may perhaps cover a dozen 
centuries.” With rather more probability one might set the 
beginning of the collections in the third century of our era.^ 
In the eleventh century the Arab traveller Al-Biruni already 
knew the same number of them, eighteen, but new works 
continued to be written. 

The Hindus ascribe the composition of the Puranas to 
Vyasa, the legendary author of the Mahdbhdrata. That would 
place their origin very far back. They are regarded as sacred 
books of the second order, intended for the middle classes 
and preserved in the Suta caste of bards who are not 
Brahmans but know Sanskrit. They bring together the 
legends of the popular heritage. To the old mythical and 
cosmogonic foundation they add ritual information, historical 
memories, hymns, and even entire poems in honour of a god 
or goddess, the whole being accompanied by a short exposition 
of the Samkhya philosophy or, still more often, of Yoga. 
The result is that this literature is known at this day by every 
educated Hindu, even if he has not read the Vedas. The 
Puranas are to the Hindu what the Bible is to the Protestant, 
and pious families read portions of them every day. 

It is a much more extensive literature than the 
Mahdbhdrata, The Padma, the fifth on the list, contains 
50,000 slokas, and the Skanda, according to contemporaries, 

^ Barth, HI, i, p. 178. 

* Early History of India, 1904. 

® Barth, op. cit., i, p. 167\ 

® R. G. Bhandarkar, in XVm, 1900, p. 408, quoted in CCLXXXVIU, 
iii, p. 681. 
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had 500,000 lines. This immense field has not been 
sufficiently cleared. F. E. Pargiter has done much work on 
it, seeking for historical certainties in the lists of kings.^ 
His conclusions have been much disputed. 

One of the most important and earliest Puranas is the 
Mdrkan^ya, ascribed to the sage of that name, the man 
who, in the Mahdbhdrata tells Yudishthira the story of 
Savitri. Here he relates to his disciple the creation of the 
world, the epochs, and the genealogies. Since, all through 
this portion, the supreme gods are still Indra and Brahma, 
or even, from a more distant time, the deities of the Veda, 
it is supposed that these chapters were composed before the 
cult of Vishnu or Siva had grown up. That would be at the 
beginning of our era, if not earlier — probably about the 
time when the twelfth book of the Mahdbhdrata was taking 
shape. 

The Puranas display a rather crude and simple-minded 
attempt to moralize. It has been said that they were popular 
reading with women on account of the marvels and the piety 
which they contain. None the less, historians, philosophers, 
and above all mystics have found much to glean from them. 

The most famous of them, the favourite book of the 
Bhagavatas who worship Vishnu-Krishna, is the huge 
Bhdgavata Purdna^ in twelve books of 18,000 stanzas 
altogether. It was known in Europe in the eighteenth century. 
Eugene Burnouf translated it into French. According to 
Pargiter, 2 this Purana is not earlier than the eighth century, 
and it contains much later portions in which Colebrooke, 
Burnouf, and Wilson have seen the work of the thirteenth 
century. But by that time the Bhdgavata was already a sacred 
book. 

Its subject is the same as that of the six books composing 
the Vishnu Purdna, which is the Bible of the Vishnuites.^ 
The mystic and theologian Ramanuja, the “ Lord of 
Ascetics ”, who founded the Vishnuite sect in the twelfth 
century, treats this Purana as an authority on questions of 
bhakti. 

^ The Purdna Text of the Dynctsties of the Kali Age, Oxford, 1918. 

* Hasting s, Encyclopaedia of Religion and Ethics, x, p. 455, quoted in 
CCLXXXVIil, iii, p. 682. 

• Translated into English by H. H. Wilson, London, 1840 ; also by 
Manmatha Nath Dutt, Qilcutta, 1894. 
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These two Puranas tell much the same story as the 
Harivamsa^ though in a livelier way. But the object of the 
two collections is not merely to relate the avatars of the Hindu 
god. They set forth the doctrine of Vishnu, lord and creator 
of the absolute universe, not perceived coldly by the intellect 
but adored amorously. 

Other Puranas are partly Vishnuite and partly Sivaite. 
In some of them the supreme god is now Siva and now 
Vishnu — for example in the Kurma Purdna, which relates 
the avatar of Vishnu as a tortoise, or in the Garuda Pur ana ^ 
in which the eagle Garuda on which Vishnu rides expounds 
Vishnuite theology and the mystical cult of Siva is also 
described. 

The Puranas are encyclopaedias of all the knowledge of the 
Indian Middle Ages. Their principal features, their qualities 
and defects of style, their abundance of detail and their love 
of exaggeration, and even the rhythms of their verse passages, 
appear again in the Buddhist works of the Mahayana, 
devotion to Vishnu being replaced by adoration of Buddha. 
Their Sanskrit is not very good. It is, as Senart calls it, 
“ Mixed Sanskrit,” mingled with the Prakrits or popular 
dialects. The prolixity, repetitions, and lack of plan are also 
characteristic of Pali writings. 


IV 

PALI AND PRAKRIT LITERATURE 

The art of the Rdmdyana is not an isolated fact. The 
grammarian Patanjali, in his Mahdbhdshya^ quotes very fine 
verses from poets whom he does not name. Pingala, probably 
his contemporary in the second century b.c., wrote an 
important work on prosody entitled Chhandah Sutra. He is 
no longer concerned with Vedic prosody, the chhandah ^ but 
with profane poetry, and first and foremost with erotic 
poetry. His verse is wrought with studied art. 

But no work on a larger scale has come down to us, and, 
indeed, we have no Sanskrit work at all from that period. 
On the other hand, the Prakrits, which were living tongues, 
asserted their existence as literary languages. 
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The ancient variety of Prakrit named Pali, adopted by the 
Buddhists for writing the greater part of their canon, became 
the instrument of a whole literature. 

In that literature teaching pure and simple alternates 
with works of imagination which, though naively didactic, 
are sometimes charming. The Pali canon contains every- 
thing — sermons, anecdotes, hymns. If we would understand 
the rise of lyric poetry we cannot neglect the Thera^gathas 
and Therl-gdthds,^ the hymns of monks and nuns to the glory 
of Buddha. Tradition already ascribed some of these to 
Ananda, the favourite disciple of Buddha, and Moggallana 
(Sanskrit Maudgalyayana), one of the first doctors of the 
Buddhist church. In that case they would date from some 
centuries before Christ. But the tradition only proves that 
the names of the real authors were not known and that it was 
desired to give this devout poetry an origin worthy of the 
public esteem. 

It is, however, possible that in all the 107 Thera-gdthds 
there are a good many remnants of an ancient cycle. Many 
of the hymns consist of unconnected bits which look like 
fragments which have been given a tinge of severe, 
monotonous piety and exaggerated renunciation. Only the 
feeling for nature, which in the Hindu survives the death of 
the desires, gives a brighter tone to the drab uniformity. The 
“ Nuns’ Hymns ” are much more interesting. One can 
distinguish different authors, mostly women, so delicate is 
the touch and so simple are the stories. Women were 
only admitted into the Buddhist community with great 
difficulty. The gifts of their piety were accepted readily ; 
Buddha, according to the story, rested in the house given to 
him by a converted harlot. It was considered natural for 
rich, and even poor, women to provide for the needs of the 
monks. But it was not allowed that they could embrace 
the monastic life and found convents for themselves 
officially. Buddha opposed it. When Ananda asked “ Why 
do you withstand this ? ” he answered, ‘‘ Women are foolish, 
Ananda . . . Women are envious, Ananda . . . Women 
are spiteful, Ananda 

Buddha’s adoptive mother entreated him long before 

^ Translated into English by Mrs. Rhys Davids, Psalms of the Early 
Buddhists^ i. Psalms of the Sisters j London, Pali Text Soc., 1909. 
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he allowed her to found an order of women. At last Ananda 
succeeded in overcoming his resistance, but the Buddhist 
canon did not thank him, and he is heaped with reproaches 
for his feminist attitude. 

The Therl-gdihds which have come down to us reveal 
a knowledge of the art of poetry as set forth in the works 
on “ ornaments ” (alamkdra). They have a developed style 
such as we do not find in the inscriptions before our era. 
It may, therefore, be a second, later stratum of Therl’gdthds 
that we know. 

The general theme of all these hymns, monks’ and nuns’ 
alike, is the joy of renunciation. The women add moving 
stories of their conversion, the opposition of their kinsfolk, 
the temptations of love, and so on. Some hymns are in 
dialogue form, particularly when a tempter comes in, man 
or demon. Often they are real ballads. One of the most 
beautiful is that of the young and pious Subha pursued by 
a lover, like St. Lucy or St. Bridget. She plucks out her eyes 
that men may not be led aside from the way of salvation, 
but the Master gives her back her sight. 

The Gdihds are human documents. In some the monks 
confess their weaknesses and blame woman, the source of all 
evil. In others they glory in having had the courage to trample 
on their duties as husbands and fathers to give themselves 
wholly to Buddha. A certain self-assertion is noticeable. 
The women are simpler and more melancholy. Most took 
to religion after losing their children ; having found con- 
solation, they tell of their serenity under misfortune. Harlots 
sated with pleasure aspire only to Nirvana. Young girls 
leave the world, just as in the early centuries of Christian 
mysticism.^ There are heart-rending pictures. But one also 
finds humour and even gaiety of a simple-minded sort. A nun 
declares that all that she has renounced is the upper and 
lower millstones and a hump-backed husband, and that for 
whole days she used to grind the rice and listen to her husband 
swearing. A monk leaves the convent to marry, but 
a fortnight later becomes once more convinced of the nothing- 
ness of things and returns to his comrades. Some of the 
hymns are keen satires on bad monks ; one can see that 
Buddhism is no longer in its first stages. A commentary, 

^ Cf. R. Spence Hardy, Eastern Monachism, 
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doubtless not the first, on these hymns was written in the 
fifth century. 

By the side of these works, which partake of the character 
of popular literature, the first centuries of our era saw the rise 
of an artistic and profoundly philosophic literature in Pali — 
the Milinda-panha^ or “ Questions of Menander It deals 
with the problem of personality from the Buddhist point of 
view. It is not only a philosophic treatise, but a work of art. 
The heroes are a doctor of the Buddhist church named 
Nagasena and the Indo-Greck king Menander, Milinda in 
Pali. The latter reigned between 125 and 95 b.c. over a large 
district extending from the Indus and the Gujarat country 
to the middle course of the Ganges. He was a Greek. He was 
believed to be a convert to Buddhism, but this is not certain, 
although he is represented on coins with a chakra, or Wheel 
of the Law.^ In his case India — North-Western India, it is 
true — seems to have abandoned its traditional hostility to 
foreigners. If we can believe Plutarch, several Indian cities 
contended for the ashes of Menander, shared them among 
themselves, and set up a commemorative monument for each 
portion. The story is too much like that of Buddha to be 
accepted without caution. However that may be, Menander 
was the only Greek whom India adopted. 

The Milinda-panha is a fine philosophic novel. We have 
no notion whether it has any foundation in fact. Possibly 
the author wanted to present the doctrine of negation in 
artistic form, and the persistent memory in Northern India 
of an Indian king of Greek race suggested that he should 
contrast the Greek spirit and the Indian. 

Of the seven books of which the work is composed, at most 
the second and third are authentic, and even they contain 
late interpolations. The beginning of the first book, describing 
the capital, is doubtless by the first author, whose name is 
unknown. 

The King is resting after reviewing his army. But the night 
is fine, and instead of sleeping he would have a bout of argument 
with some ascetic or pious Brahman. The courtiers take him to 
a famous hermit who lives near the city. The discussion starts, 
and the sage is soon reduced to silence, not knowing what to answer 
to the arguments of the King. Other renowned sages are met, 
with the same result. Menander exclaims in disappointment, 
“ India is empty ! People here can only prate I ” 

» Cf. S. L6vi, XXV (i). xxiii. p. 48 (1891). 
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Meanwhile the Buddhist doctor, Nagasena, passing through the 
country, has stopped near the capital. The King is advised to 
visit him. Menander goes, and we witness the most remarkable, 
and indeed the most passionate contest that the world has seen. 

“ How are you called, venerable one ? ” the King asks. “ I am 
called Nagasena, but that is only a name, an assemblage of sounds 
with no reality in it,” answers the sage. And in a dialogue in which 
the King stands for what one may call the positive spirit and the 
sage for the speculative, it is proved to us that the “ I ” does not 
exist, being only a transitory manifestation of a collection of 
phenomena. 

The most awkward questions are answered in a manner as 
witty as unexpected. Menander asks whether a man who dies 
and is bom again is the same or somebody else. “ Both,” answers 
Nagasena. “ You, O King, are you now the same as the little 
child (and so on) that you once were ? ” “ No.” “ Then if you are 
not the same, you have had no father, no mother (etc.), and you have 
not lived before this moment at which you are speaking.” And 
by a series of parallels Nagasena proves to the King the continuity 
of phenomena, the only thing that we are able to admit. 

Menander might have said that as soon as there is no 
personality there is no obligation or responsibility, and would 
thereby have overthrown the whole of Buddhist ethics. 

While Pali was reserved for works of Buddhist inspiration, 
chiefly propagandist and educational, profane literature 
developed in Prakrit languages. Sanskrit was not given 
up, but, having been set up as a sacred language, it was not 
suited for familiar use. It did not become the idiom of 
chancellories and government offices until fairly late. About 
the beginning of our era Middle Indian came into use in the 
administration. This is the language used by Asoka to teach 
his people the Law to which he himself has been converted. 
His many inscriptions on pillars and rocks are written in 
local dialects. In any case the Prakrit works followed their 
Sanskrit models. Tastes were the same, being imposed by the 
upper classes ; those who wrote on poetics {alamkdra) 
addressed themselves to all writers without distinction. 
Sanskrit, the noble language, Pali, the sacred language of the 
Buddhists, and the Prakrits, which were regional icotvat, 
lived side by side, although they flourished variously 
according to the place, the time, and the importance of the 
ideas which were clothed in them. 

The inscriptions of Asoka taught his subjects dharma^ 
the Buddhist Law, in Middle Indian. The Prakrit inscriptions 
which one finds scattered about India during the first centuries 
of our era, especially under the Gupta dynasty from the fourth 
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century on, informed the people of the virtues of their 
king. Composed by court poets in verse or prose, they were 
generally distinguished by the exaggeration of their eulogies 
and the abuse of ornaments of style. 

In the first or second century after Christ, Prakrit had the 
glory of producing a charming work ascribed to Hala 
Satavahana or Salivahana, the poet king. The Puranas 
call him the seventeenth king of Andhra, in the north-eastern 
Deccan. He is the author of the Satiasai {Sapiasati, “ Seven 
Hundreds of Stanzas ”), a collection of love-songs, composed 
on the pattern of the popular songs which accompany 
dancing.^ They are moving, often witty, and always of an 
artful simplicity. A husband caught erring throws himself 
at his wife’s feet and implores forgiveness. There is a prospect 
of a dramatic scene. But the little boy takes the opportunity 
to climb on to his father’s back, the parents laugh, and 
reconciliation follows. Others are sad and sentimental, 
A young woman starts to count on her fingers and toes the 
days that her beloved is absent. She counts them all, and 
still he does not come, and she can only weep. 

Some are more frivolous. The husband is away, the house 
is empty, and the young wife calls in her lover ; she is afraid 
of thieves with the house empty. Others yet speak of the 
great disillusionment and weariness of the world ; only the 
deaf and the blind can be happy, for the deaf hear no wicked 
talk and the blind see no bad deeds. 

The finest lines are those which praise love or sing the 
beauty of women. There are pretty little pictures, swiftly 
sketched, of family life. Descriptions of nature have a large 
place. 

The metre of the Satiasai is the dryd characteristic of 
popular poetry, a verse of two lines, each of seven and a half 
feet. Each foot has four morae except the sixth of the 
second line, which is only a short syllable. A long is equivalent 
to two shorts, as in Greek verse, but contrary to Vedic usage. 
This stanza produces the effect of something light and airy. 
It is perfectly suited to the simplicity of the images and the 
softness of the Prakrits. Moreover, Hala employs the best 

^ See the extracts translated into German in CCLXXXVIII, iii, pp. 98 If. 
The best translation, though incomplete (in (iennan), is A. Wilbrandt’s in 
Ne ue Freie Presses 1899, and Westermanns III. MonatshefUt 1900; cf. 
CClJUCXVin, iii, p. 97 n. 
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of the Prakrits, namely Maharashtri, the dialect of the 
Marathas, which is wonderfully adapted to singing. It became 
almost a rule in Indian drama that the sung parts should be 
written in Maharashtri. 

The Sattasai had a great influence not only on Prakrit 
authors but on Sanskrit writers, who were rather less frequent 
in this time when literature in living languages was flourishing. 
Even late in the eleventh century when the Jain Hemachandra 
writes a grammar of the Apabhramsa dialect, he composes 
examples in stanzas modelled on the Sattasai to illustrate his 
rules. In the seventeenth century, again, when the mystic 
Bihari Lai (1603-1663) sings the loves of Krishna and Radha 
in Hindi of Mathura, the chief seat of the worship of Vishnu, 
he is inspired, if not directly by the Sattasai^ at least by 
imitations of it. 

Prakrit found protectors among the kings, many of whom, 
as is said of Hala, did not know Sanskrit. Other circum- 
stances helped it. After the empire of Asoka was broken up 
it developed in the north-west. The Brahmanic tradition could 
not be strong there. Buddhism, on the other hand, was 
firmly established, and that religion, speaking to all without 
distinction of caste, did not make especial use of Sanskrit. 
Certain Prakrits, too, had reached the dignity of literary 
languages. 


V 

SANSKRIT LITERATURE OF BUDDHIST INSPIRATION 

Asvaghosha and Aryasura 

The beginning of our era, probably the first century, is 
marked by a great poet, Asvaghosha,^ who wrote lyrics and 
dramas in Sanskrit. About his life we know very little. From 
certain allusions contained in his works, he seems to have come 
from Ayodhya, the present Province of Oudh. His mother was 
named Suvarnakshi, “ of the Golden Eyes.” Born and 
brought up as a Brahman, he was converted to Buddhism 
and became a supporter of the school of the Sarvastivadins 

^ See S. L6vi, “ Le Buddhacarita d’A^vaghosa,’* in Journ, Asiat., 1892, 
and other articles by him in the same journal 1898, etc. 
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of the Hinayana. But his poetic temperament drew him to 
the enthusiastic love {bhakti) of Buddha, and it was as 
a forerunner of the Mahayanist movement that he wrote 
his Buddha-charita.^ 

The lyrical works which Asvaghosha composed in honour 
of Buddha have not survived. Hiuen Tsang in the middle of 
the seventh century and I-tsing in its last years speak of 
Asvaghosha as “ a poet famous in old times A biography, 
quite uncritical, was written by a Tibetan monk. According 
to this, he was a musician, wandering about the country 
with a troupe of singers. In that case he would belong to the 
not very reputable caste of strolling players (nartaka), and 
it is hard to explain his wide and profound erudition. It is 
true that a Brahman kept the privileges of his caste, whatever 
trade he took up. In any case. Buddhism paid no attention 
to the prohibitions of the Brahmans. As a true, convinced 
Buddhist, Asvaghosha sang of the nothingness of existence. 
His beautiful voice, doubtless more than his theme, enchanted 
his hearers, and many, it is said, were converted. 

The pious Tibetan’s story can only be true of part of 
Asvaghosha’s life, for we know that he spent his old age at 
the court of Kanishka.^ That king, of Scythian origin, was 
a great protector of Buddhism and patron of learned men. 

Fragments of the dramas of Asvaghosha were identified 
quite recently (1911) by H. Liiders in the collection of manu- 
scripts brought from Turfan in Central Asia. 

It is to Sylvain L^vi ^ that Europe owes its knowledge 
of the Buddha-charita and of Asvaghosha himself, the greatest 
poet of India before Kalidasa and a worthy successor of 
Valmiki in the art of the epic. 

As its title shows, the Buddha-charita is a poetic history 
of Buddha. Written in a style of sometimes studied simplicity, 
with only moderate use of metaphors and other alamkdras^ 
this epic is a mahdkdvyay a perfect pattern of classical poetry, 
but sincere in its expression. Yet the author has invented 
nothing. Canonical works like the Mahdvastu ^ or the Lolita- 

^ Translated into English from a Chinese adaptation by S. Beal in Sacred 
Books of the East^ xix. 

* Cf. S. L^vi, in XY, 1806. 

* XV, 1892. 

* Published with an introduction and commentary by E. Senait, Paris, 
1882~189T. 
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vistara ^ gave him his subject ready-made. The poet was 
able to give it charm and solid construction. The description 
of the city holding holiday when the young prince goes 
through with his following inspired Kalidasa with a scene 
in his Raghu-vamsa. The scene at night, when Buddha looks 
sadly at the women of the palace sleeping after their play, 
but presenting in that moment of unconsciousness all the 
signs of human misery, was adopted by the continuers of 
Valmiki and placed in the Rdmdyana where the palace is 
Havana’s and Hanumat is the onlooker. 

Asvaghosha combines a sense of reality with that of 
fiction. The three encounters of the prince, with an old man, 
a sick man, and a dead man, are presented not only without 
any exaggeration, which could easily be avoided, but in 
such a fashion, at once delicate and vivid, that we share the 
melancholy reflections of the hero. The passages in which 
the purohita tries to turn the young man from his desire to 
leave the world and speaks to him of the duties of a prince 
show a profound knowledge of the niti~idstras. Buddha’s 
struggle with the tempting demon Mara proves that the 
author was familiar with the heroic poetry of the Mahdbhdrata 
and the Rdmdyana, If to all this one adds his knowledge of 
the Kamasutray which is obvious wherever he introduces 
women, one will conclude that this monk was not only a poet 
by nature but a highly cultivated man. 

The same remarks apply to others of his works, such as 
the Saundardnanda and the Sutrdlamkdra, It is always the 
life of Buddha that he relates, in one of its stages. 

Nanda, Buddha’s brother, is made a monk against his will. 
He is much distressed, and his wife, the lovely Sundari, laments. 
Buddha does not want his followers to be unhappy, but at the same 
time he knows that to send them back into the world would be 
to keep them from the road to true happiness. Then he takes 
Nanda by the hand and leads him to heaven. In the Himalaya 
they meet a horrible ape, and higher up the divine Apsarases. 
Nanda sees that these latter surpass his wife in beauty as much 
as she surpasses the ape. To merit the joys of heaven, Nanda, 
returning to earth, dedicates himself to penances. But Ananda, 
the favourite disciple of Buddha, proves to him that heaven is 
nothing compared with the eternal bliss of salvation. Nanda is 
converted and becomes an Arhat. But Buddha tells him not 
to be content with his happiness, but to go and preach salvation 
to men. 

' Translated by P. E. Foucaux in Ann, du Mus^e Guimet, vi and xix, 
Paris, 1884, 1882. 



272 


LITERATURE 


The Sutrdlamkdra ^ is a series of legends, most of them 
well-known, in prose and in verse. The original is lost, but 
there is a Chinese translation, in which the art of the poet 
still makes itself felt. 

Asvaghosha founded a school. The poet Matricheta, who 
comes not long after him in time, is so like him in his Buddhist 
hymns that it is hard to distinguish between their work. 
Taranatha, the Tibetan historian, even says that there was 
only one poet, who bore both names. It is hard to say what 
is the truth. The Chinese pilgrim I-tsing, at the beginning 
of the eighth century, is full of the praises of Matricheta, 
“ a nightingale in a previous life, singing the honour due 
to Buddha.” 

Matricheta is only known, as is Asvaghosha in certain 
respects, by fragments of his works discovered in the present 
century at Turfan. About Aryasura, of the same school, 
we have more information. Although he was later, for he 
seems to have lived in the fourth century, Aryasura was 
strongly influenced by Asvaghosha. The style of his Jdtaka- 
mala, which is ornate and studied, but without artificiality, 
is clearly affected by the Sutrdlamkdra, Like his model, he 
did not invent much, and confined himself to embellishing 
the legends of the previous lives of Sakyamuni. For before 
Buddha attained complete illumination, he made himself 
worthy of it by acts of charity and superhuman self-denial. 
So the “ Necklace of Tales of Births ” sets forth his acts for 
the admiration of the faithful and the aesthetic enjoyment 
of the reader. Certainly there is much to admire and enjoy 
in the story of Buddha offering his body to a hungry tigress ! 
We also see him, in the form of King Sibi, causing his eyes 
to be taken out and given to a blind Brahman who asks for 
them. Unfortunately the lofty tone sometimes gives place 
to sentimentality, creditable but rather silly, a simple means 
of edification. 

The thirty “four jewels of this “ Necklace ” are almost all 
taken from the Pali Jatakas,^ which were old popular tales 

^ Translated into French from the Chinese version, by E. Huber, Paris, 
1008. 

^ Translated into English under the direction of E. B. Cowell, Cambridge, 
1895-1907. 
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adapted to the preaching of the Buddhist doctrine of renuncia- 
tion. They are found all through the literature of avaddna, 
or “ Great Deeds Only one is unknown, being merely 
mentioned in the eleventh century by the prolix and erudite 
Kshemendra in citing an old stanza. 

The story of Buddha and the tigress is the first and the 
most affecting. In spite of occasional longwindedness and 
unnecessary argument — for example, when Buddha wishes 
to save the famished tigress from the crime of eating her own 
cubs — the intermingled prose and verse make a harmonious 
whole. 

So, in the first centuries of our era, a Buddhist literature 
triumphed. The favourite type was a medley of prose and 
verse. This was created under the influence of popular 
narrative literature. The people had not produced an epic, 
but it liked to hear strange deeds told in song. These songs, 
which were never made into a consecutive poem, were 
collected by reciters or bards, who illustrated them by prose 
commentaries. These commentaries swelled, and became 
the real story, while the gdthds remained as mere illustration. 
This type, which is later than the Mahdbhdrata or the 
canonical poems of Buddhism like the Dhamma-pada, is 
characteristic of the literary activity of the first centuries 
after Christ. 

. Since the only hero worthy of being celebrated was 
Buddha, the only subject worthy of narration was his acts. 
To these two motives every possible anecdote was attached, 
just as historical, mythical, and moral subjects had been 
hung on to the adventures of the Pandavas. These collections 
of Buddhist gestes are called avaddnas. Usually Buddha him- 
self tells of things which have happened in the past or which 
will happen as a result of karman. 

One of the oldest of these collections, probably of the 
second century, is the Avaddna-^ataka,^ a “ hundred ” of 
narratives treating of subjects in series. The very interesting 
fifth book speaks of the world of the souls in torment. 
A saint goes there to ask them the cause of their sufferings, 
and Buddha explains it and gives a lesson in morality. 

A later work, for it is of the third century with some very 

^ Translated into French by L. Peer, in Ann* du Mus^e Guimety xviii, 
Paris, 1891. 
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ancient parts, is the Divydvaddna, the “ Heavenly Avadana 
It is very unequally written. Sometimes it is in correct and 
simple Sanskrit, sometimes in the studied style of the kdvya^ 
with abundance of ornaments, involved turns of phrase, and 
long compounds, and sometimes it is already in debased 
Sanskrit. The prose is frequently interrupted by ancient 
stanzas (gdthd), and it also contains short pieces of modern, 
cultured poetry. 

By the side of this heavenly cycle we must place the 
contemporary cycle of Asoka, the Aiokdvaddna^^ an elegant 
and refined work in style, metre, and language. Its hero is 
the Emperor Asoka and its finest legend is that of his son, 
Kunala. A stepmother causes his eyes to be put out, but, 
full of Buddhist indulgence, he feels no hate for her. The 
narrative is distinguished by truly dramatic expressiveness, 
and the unknown author gives proof of this quality again 
when he describes the demon Mara imitating Buddha so 
well that a pious monk falls on his knees before him and 
worships him, although he knows that he is only a demon. 

Avaddnas and maids continued to be written for centuries. 

Amid all this mass of works, in which Buddhist piety was 
dressed as fiction, we must mention one which is not lacking 
in poetry, the Saddharma-pundarlka, the “ Lotus of the Good 
Law In it nothing is left of Buddha the man. He has 
become a god above the gods, an eternal, infinite being. He 
is everything, the absolute. But this absolute ” is full 
of compassion for suffering humanity and shows it the way 
of salvation, which consists chiefly in devotion. It is a 
Mahayanist work. It abounds in descriptions and comparisons 
intended to give a notion of the celestial glory of Buddha, 
of the happiness of his worshippers, and also of the virtue of 
the book itself. The woman who hears it read will never be 
reborn as a woman. The man who finds pleasure in it will 
henceforward breathe the perfume of the lotus and his 
whole body will have the odour of sandalwood. Exaggeration 
reaches its height in the figures. Reckoning is no longer done 
in miserable little thousands as in the popular epic ; myriads 
of myriads are the order of the day. 

The matter and form of the work lack unity. The good 

1 Cf. S. L^vi, in T^oung Poo, viii. 

* Translated by E. Bumouf, Paris, 1852. 
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Sanskrit prose and the gdthds in Mixed Sanskrit indicate that 
it was written at different dates. It seems that it was at first 
all in verse, and that the prose was added later. But it 
must have been completed before the third century, for it 
was already translated into Chinese about 300. 

Let us now turn to the poetry of the court, kdvya, which 
is an artistic production, in matter and in form the opposite 
of Buddhist poetry. The style of the inscriptions proves 
that it existed before the time of Christ. It flourished chiefly 
from the advent of the Guptas onwards. 



CHAPTER III 
The Age of Kavya 

I 

KALIDASA AND OTHER EPIC POETS OF THE TIME. THE THEORY 

OF POETICS 

A t the end of the fourth century, if it was not much later, ^ 
for the dates will always be a weak point in these studies, 
there lived at the court of a king called Vikramaditya the 
greatest poet of India, Kalidasa. 

He was the son of a Brahman, but, having lost his father 
early, he was reared by a cowherd. Coarse and quite 
uneducated, but handsome, he was married to a princess. 
Legend is not troubled by social inequalities, and in any case 
it says that the marriage was brought about by the trick of 
a minister. The young man’s ignorance made his wife ashamed. 
He therefore called on the goddess Kali for help, dedicating 
himself to her entirely. So he got his name of “ Slave of Kali ”. 

From the less fabulous but very scanty information 
furnished by the poet’s own works, we can gather that he 
was really a Brahman, a follower of Siva and the Vedanta, 
and in addition an elegant and cultured man of the world, 
an aristocrat through and through. He loved the city of 
Ujjayini and knew the country under the Himalaya. But 
we have no ground for believing a late stanza which makes 
him one of the ‘‘ nine jewels ”, the poets and scholars who 
adorned the court of King Vikrama. For the names of the 
other eight “ jewels ” belong to another age, and only a very 
vague, remote tradition has linked them together. The sur- 
name of Vikramaditya, “ Sun of Heroism,” was bestowed on 
several kings. However, after the work of Sylvain L^vi, 
Jacobi and Biihler have proved that one cannot place 
Kalidasa later than between a.d. 350 and 472. In that case 
his royal patron would be Chandragupta II, a contemporary 

^ Cf. G. Huth, Die ZHt des Kdliddsay Berlin, 1890, and B. Liebich, in 
Indogermanische Forschungeny 1912, pp. 198 ff. 
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of King Matrigupta of Kashmir. The latter was itot only 
a protector of letters but a poet himself. 

Kalidasa’s inspiration is lyrical, but that did not prevent 
him from writing dramas and epics. He took his subjects 
from the Puranas or the great epics, and a brief remark in 
the Veda was enough for him to conceive a work full of charm. 

His epic poems are the Kumdra-sambhavay the “ Birth 
of Kumara ”, and the Raghu-varma, the “ Race of Raghu ”. 
Kumara is another name of Skanda, the war-god. 

The gods, in their unending war with the Asiiras, need a leader. 
Such a leader can only be begotten by Siva, and Siva is vowed to 
asceticism. On a mountain- top, seated on the tiger-skin, with his 
head encircled by snakes and his body clad in the hide of a black 
antelope — a Brahmanic feature — ^he remains deep in meditation, 
from which nothing can tear him. The fair Uma, also called Parvati, 
the daughter of the Himalaya, goes to Siva to try to win his love. 
At the bidding of Indra, Kama goes to support her, accompanied 
by his wife Rati, “ Pleasure of Love,” and his friend Vasanta, 
“ Spring.” Kama bends his bow and lets fly an arrow, but with 
one glance of his third eye the god reduces him to ashes. For the 
sake of the lamenting Rati, the gods soften the severity of Siva, 
and Kama is restored to life. 

Uma’s devotion and the cruel mortifications which are 
destroying her delicate body at last move Siva. In the disguise of 
an aged ascetic he advises her to cease to do penances for the sake 
of such a terrible being as Siva. She replies with a passionate 
eulogy of the god, the Lord of the Three Worlds. ” He grants all 
desires,” she says, ” and is himself without desire ; he dwells in 
dead places but himself gives life.” Seeing her great love, Siva 
decides to marry her and, proceeding according to the precepts of 
the Grihya Sutras, he sends venerable friends to ask for her hand. 
The go-betweens are the Seven Sages {rishi) who shine in the sky 
in the Great Wain (the Great Bear) arid the aged Arundhati, the 
pattern of a faithful wife, who is also a star in that constellation. 
The King of the Mountains, Himalaya, and his wife receive the 
messengers in accordance with the rules of etiquette, and presently 
the wedding is held — a picturesque and vivid picture of Indian 
life. Kalidasa depicts the emotion of Uma’s mother so touchingly 
that the reader too is affected. The married bliss of Siva and 
Uma is then described in such lively colours that European taste 
is sometimes embarrassed by all this frankness. But it never 
descends to commonness, or even to sensuality pure and simple ; 
on the contrary, the story is throughout enveloped in a haze of the 
most exquisite poetry.^ 

^ Nevertheless, the opinions of Indian philologists were divided. Some 
thought that it was indecent to describe the amorous antics of the gods, as 
it would be to describe one’s own parents in such a situation (Winternitz, iii, 
pp. 57 and 58 n.). Such is the opinion of Mammata, a Kashmiri Brahman of 
the eleventh century, who wrote a Kdvyaprakdia. He holds that the true 
art of poetry consists in not saying everything but leaving much to 
be understood. This is the theory of dhvani “tone” and by extension 
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The Raghu‘Vamia ^ is a work of Kalidasa’s maturity, 
presenting the genealogy of Rama. 

He was, as we know, a descendant of Raghu. His ancestors 
are all — except one, Agnivama — steeped in Brahmanic piety, all 
are stainless heroes, lovers of knowledge and models of virtue, 
and all retire into the forest at the end of their life. Much of the 
poem is taken up with devotion to Nandini, the wonderful Cow. 
If she is satisfied, she will give the childless King a son. So the 
King offers his life to save her from the claws of a lion. His devotion 
is rewarded. The lion is a divine messenger who has come to test 
the King’s courage and to announce to him the birth of a son, Aja. 
Aja is to make a svayamvara, or marriage of free will, with Princess 
Indumati. But he is treacherously attacked and only defeats his 
enemies by his courage. 

Then comes a description of family life, the birth of a son, 
Dasaratha (afterwards Rama’s father), and the peaceful reign of a 
king devoted to his subjects’ good. But one day, when Aja is taking 
his pleasure in a park with the Queen, a garland of flowers falls 
from heaven and kills the Queen. The husband’s despair is told 
in some very fine stanzas, which end with a sentence characteristic 
of that chivalrous but warlike age : the King will not ascend the 
pyre after his beloved wife, solely in order that people may not say 
contemptuously of him, “ He di^ for a woman.” 

Only one king of this model dynasty fails to come up to its 
standard — Agnivama. He is the Indian Don Juan, who puts 
the principles of the Kdmasutra into practice. The poet seems to 
have introduced him in order to show his own knowledge of that 
textbook of the art of love and to condemn the application of it. 
Agnivama neglects his duty, despises his subjects, and spends his 
life among women. He dies young, before seeing the birth of his son. 
Here there seem to be reminiscences of the Mahdbhdrata floating 
about. The First Queen or chief wife being with child, the ministers 
consecrate her Regent, and “ the water of consecration extinguished 
the fire of the grief with which the widow had been consumed since 
the death of her husband.” 

The Kumdra-sambhava and Baghu-vam^a as we have them 
are unfinished, but both were continued by other writers 
and have given rise to twenty and thirty-three commentaries 

“ allusion Anandavardhana, a Kashmiri of the ninth century, who was 
the true creator of the theory of dhvani^ is more indulgent. In his remarkable 
Dhvanydlokat a commentary on Udbhata’s book on rasa, he points to the 
eighth book of the Kumdra-sambhava as showing how much p)oetic talent and 
command of language are needed to escape the difficulties of an improper 
subject. Yet the rules which he laid down in the Dhvanydloka are very strict. 
True poetry, he says, is that in which the “ unexpressed ” plays the chief 
part. His very pure notion of poetry was somewhat distorted after his time. 
The word vakrokti “ oblique ” or even tortuous speech ”, was invented to 
designate what should be the greatest quality of a work of imagination. This 
was going contrary to the master’s intention, and poetry was reduced to 
tricks of language. 

^ Translated into French by 1#. Renou, Paris, 1927. 
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respectively. The best are by Mallinatha (fifteenth century). 
Both also served as models to authors, who imitated them 
much, and they became the type of cultivated poetry for 
theorists of the poetic art, who quoted Kalidasa’s lines 
in their works as examples.^ 

The poet has been credited with works which are not his, 
including a Prakrit epic named Rdvana-vadha, the “ Slaying 
of Havana ”, or Setu-bandha, the “ Building of the Bridge ” 
which was to take Rama’s army to the island of Lanka. 
Apart from its virtuosity of style and the poetry of certain 
images, which perhaps remind one of Kalidasa, this poem 
reveals the degenerate taste of a later age in its super- 
abundance of stylistic ornaments and its interminable 
compound words, filling whole lines. 

Shortly after Kalidasa, two epic poets, Bharavi and 
Magha, enjoyed a great reputation. Bharavi’s poem, 
Kirdtdrjumya,^ describes in eighteen books the war of Arjuna 
and Siva. The latter, to test the hero’s courage, takes on the 
appearance of a half-savage hillman of the Kirata tribe. 
The story is of little importance. The value of the work 
lies in descriptions of nature which are almost equal to 
Kalidasa’s. Bharavi’s sunsets recall those which are so much 
admired in the Kumdra-sambhava, when Siva and Parvati, 
sitting on a rock in a Himalayan forest, watch the sun go 
down with emotion and enchantment (vii, 45 and 54). 
Bharavi has original images and unexpected thoughts. Thus, 
the sun inclines earthwards, drunk with the honey which 
he has drawn with his hands {kara means “ ray ” and 
“ hand ”) from the cups of the lotuses of day. The moon is 
a silver cup which the night brings for the consecration of 
the King of Love. The golden pollen of the lotus which 
quivers in the breeze above a group of flowers is the golden 
parasol which reflects the face of Lakshmi while it shades it. 

What most pleased contemporaries was the tricks of 
the trade and the acrobatics of form. They enjoyed lines 
which gave the same words when read in either direction, 
stanzas in which the second part was composed of the same 
syllables as the first but making other words and an opposite 

1 Cf. Hari Chand, CCXCVII. 

■ Translated into English by C. Cappeller, Harvard Oriental Series, xv. 
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meaning, lines which contained only certain consonants, 
and the like. 

Magha outdoes even Bharavi in the art of versification, 
for he uses twenty-three different metres as against Bharavi’s 
nineteen. Unfortunately he also outdoes him in tricks. 
Lines which have two meanings, according to the way in 
which the compound words are divided, lines which have an 
opposite meaning when read backwards, stanzas in which 
the syllables are repeated so as to form geometrical figures, 
and, more extravagant still, the use of only two consonants 
in a line (in l§isupdla-vadhay the story of Vishnu’s fight with 
the demon Sisupala, xix, 3) are the final achievement of this 
over-ingenious poetry. 

Yet Magha was a poet, a poet of love, or rather of the 
art of love. Women of fulsome beauty and their amorous 
frolics with the Yadavas are the subjects of his poem. Nature, 
although he paints it in splendid colours, is only there as 
a background to the beauty of the female body. The story 
of Vishnu is quite secondary and the battle-scenes have no 
truth in them. 

We must not leave epic poetry without mentioning a 
composition, later by eight centuries, which is partly epic 
poem and partly history and claimed to be a scientific work, 
the Rdja-taramginl or “ River of Kings ” of Kalhana. 

The author, the son of a minister at the court of Kashmir, 
was at an early age initiated into politics. Having had a good 
education, he was able to see and judge without bias. In 
his chronicle of the Kings of Kashmir, which he brings down 
to 1148, he makes it his aim to tell nothing but the truth ; 
at least, wherever he can ascertain it. He knows that he is 
a poet, but he regards this gift as necessary if he is to make 
the past live. In fact, he paints characters with rare acuteness. 
This does not prevent him from believing in myths and 
marvels blindly. He relates the legend of the Nagas, the 
divine serpents which were so intimately linked with the 
pre-history of Kashmir in the popular mind, without 
criticism. A king may rule three hundred years or die from 
the curse of a Brahman. Witchcraft lies at the source of many 
historical events, and the idea of karman is confirmed at 
every step. Being permeated with a profound sense of 
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morality, he makcvS his history a magistra vitae, but not in 
the political or social sense ; what he wants to show is the 
triumph of good. He can despise upstarts and hate oppressors. 
When he speaks of the great famine, he castigates the ministers 
who had laid in stores beforehand and sold corn to the 
people at the price of gold ; through their fault, he says, 
the ground was white with bones. 

His portraits of sovereigns are expressive. He gives some 
pictures of women, such as the cruel and depraved Queen 
Didda, putting her grandson to death in order to reign alone, 
but a wise ruler for all that ; or Suryamati, so haughty and 
passionate that she was bound to end tragically. 

Ruling in the place of her feeble husband, she caused her son 
to be recognized as crown prince and gave him wide powers. 
Presently a conflict broke out between the father and the ambitious 
youth. The King reproached his wife as the cause of all the trouble, 
and flung in her face the suspicion, which he had long harboured, 
that the prince was not his legitimate son. At the insult Suryamati 
was furious, and heaped contumely on the King, whom slxe had 
always despised for his weakness. The King slew himself for shame, 
and then Suryamati cursed all who had sown discord between her 
and her husband and flung herself into the flames. 

Tragic, too, was the end of King Harsha. 

Endowed with rare talents and famous for his good government 
and piety, he fell under the influence of evil counsellors, and became 
cruel and suspicious. Abandoned by all, an outlaw in his own 
country, he was assassinated by his troops. 

Kalhaiia often reminds one of Tacitus. He is a very 
trustworthy guide for the history of Kashmir at the end of 
the eleventh century and the beginning of the twelfth. His 
lack of simplicity, of mastery of form and of construction, 
prevents his work from being a true epic. He has poetry in 
him, but he is not a poet. He is important to history without 
being a true historian. 


II 

KALIDASA AND LYRIC (EROTIC) POETRY 

A tendency to lyricism marks all the poetry of India. 
Kalidasa, who is so “ un-epic ” in the Kumdra-sambhava 
and the Raghu-vam4a, where the subject lends itself to epic 
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treatment, achieves lyrical perfection in the Megadhuta^ 
the “ Messenger Cloud 

The subject of the poem is married love. 

A Yaksha, a divine being in the service of Kubera, god of 
wealth, is banished by his master. He has to leave his wife and 
spend a year in the south of India. At the beginning of the rainy 
season he sees a cloud drifting before the wind towards the north. 
There stands the snowy mountain of Kailasa, and there, clinging 
to its side like a loving woman, is the town of Alaka, with Ganga 
at its feet like her fallen veils. In the house whose portal “ is 
graceful as Indra’s bow in the garden where a pond “ covered 
with lotuses with golden hearts ” spreads coolness, the Yaksha’s 
wife, thin with sorrow, “ sets out the petals of flowers on the 
threshold ”, to count the days which have passed and those which 
still divide her from her husband’s return. His love, his home- 
sickness, his hope of reunion — all this he bids the cloud tell as his 
message. 

It has been doubted whether the Ritu-samharay the 
“ Seasons ”, another descriptive poem, is really by Kalidasa. 
But summer, the rains, autumn, winter, the cool season, 
and spring are painted in so many colours, nature is so 
finely observed, and the love-making of each time of the 
year is so delicate and so ardent that it can hardly have been 
written by anyone but the Slave of Kali. 

A small collection of erotic stanzas, the ^ringdra- 
tilaka, attributed to Kalidasa, recalls the Sattasai of Hala, 
but it has more delicacy of form and wit. Stanzas in varied 
metres tell again and again, but always in a new way, of the 
cruelty of the adored maiden. Her eyes are likened to blue 
lotuses (nlla, “ blue-black ”), her teeth to jessamine, her 
body to the young sprouts of plants, her heart to stone. This 
simile became a cliche. 

Of cliches there were more and more as time went on, 
and the art of writing poetry became a matter of stringing 
them together. The lotus at night is always in love with the 
moon and opens its cup at the advent of the lover. The 
chakora bird always drinks the nectar of the moon-rays and 
is another name for the lover, for whom nectar is the sight 
of the beloved face. The bee {bhramara, “ the beast with 
two r’s ”) is always drunk with the honey of the flowers. 
The elephant in rut, mountain caves sounding with the roaring 

1 Translated into French by Hippolyte Fauche, Paris, 1865 ; A. Gu^rinot, 
Paris, 1902 ; and Marcelle Lalou, Paris, n.d., 1920. 

* From Mile Lalou’s translation. 
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of lions, clouds swollen with rain, and a quantity of other 
images accepted as beautiful recur under the pens of the 
poets. All nature is classified in metaphors for the use of 
authors. 

The Ghata-karpara,^ the “Broken Pitcher^’, owes its 
name to the challenge which the author casts at his rivals. 
He undertakes to bring water in a broken pitcher to anyone 
who shall surpass him in the art of versifying. Its only interest 
is the use of the yamaka, the repetition of the same syllable 
in different combinations with varying meanings. Kalidasa 
excelled in this device ; Ghatakarpara (the author has the 
same name as his work) abuses it. 

Since I have had to mention Hala and erotic poetry again, 
let me here add that this type, which Kalidasa merely touched 
(if the iSringdra-tilaka is indeed his work), was much practised 
in India. What Hala was for Prakrit, and Amaru soon 
after him, Kalidasa was for Sanskrit. 

The Amaru-Sataka (“ Hundred Stanzas of Amaru ”) is 
rightly admired for its delicacy and elegance. Sometimes, 
too, the author can embody a profound observation in a 
short stanza. India, which has little to show in painting 
comparable to the Persian miniatures, seems to have confined 
its genius to this type of miniature, in which the colours are 
words. It is needless to say how many imitations these 
stanzas inspired. They were quoted in anthologies and 
explained by commentators centuries afterwards, but nothing 
is known of their author or his date. For a time it was thought 
that they could be ascribed to Sankara, the great Vedantine 
philosopher of the end of the eighth century. The story is 
that he was a rigid ascetic who took the shape of Amaru, 
King of Kashmir, to make experiments in love with his 
hundred wives. The name of Amaru, however, does not 
appear in the list of the Kings of Kashmir. All that we can 
say is that the author of the Pataka was very much a man of 
his age, an age of amorous poetry and ready smiles. His 
heroes are passionate but frivolous. The great sorrow is 
separation — not the breach caused by psychological complica- 
tions so dear to the West, but departure on a journey, on 
business as we should say now. Homesickness brings tears 
to the eyes of women and men alike. Weary of waiting by 

^ Translated into French by A. Ch6zy in Journal AaiaHque, 1828. 
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the roadside, the desolate lady, as evening falls, goes slowly 
home, when a sudden thought leaps to her mind, “ Perhaps 
he is coming now ! ” She turns quickly, but there is nothing 
on the great road. 

There are the same ideas and the same pictures as in the 
Sattasai, and the same pessimism, hidden under laughter, 
or rather the same resignation in the presence of the fragility 
of happiness. 


Ill 

BHARTRIHARI. GNOMIC AND EROTIC POETS 

We now come to one of the most gifted men that India 
has produced, and one who has the further merit of being 
historical and datable. 

I-tsing wrote in 691 that forty years before there had lived 
in India a grammarian of great renown, Bhartrihari by name. 
The features which he describes in the grammarian are what 
we expect to find in the poet. Bhartrihari is said to have 
renounced the world seven times and to have seven times 
returned to it. One of the last times, as he entered the convent, 
he had his carriage kept near in order that he might escape 
as soon as the temptation became too strong and the resolve 
of renunciation too weak. In a line quoted by I-tsing he 
accuses himself of being the toy of his double inclination. 

On the strength of these indications Max Muller ^ 
concluded that the grammarian and the author of the delight- 
ful ^ringdra-^ataka are one and the same person. H. Oldenberg 
doubts it, 2 and so does Winternitz.® According to I-tsing, 
Bhartrihari was a zealous Buddhist, Yet the Bhartrihari 
of the Sataka prostrates himself at the feet of Siva. Possibly 
the Chinese pilgrim, rather a simple-minded soul, having 
heard stories of the life of the great poet, thought that they 
referred to the grammarian. In that case, Bhartrihari’s 
date would still be uncertain. Three series of “ Hundreds ” 
are ascribed to Bhartrihari — Sringdra-Sataka ‘‘ Love ”, 
NUi-^ataka ‘‘ Wisdom ”, and Vairdgya-iataka “ Renuncia- 
tion ”. The first collection is certainly the work of one man. 

^ India : what can it teach tis ? 

* Die Literalur des alien Indien, Stuttgart and Berlin, 1903. 

* CCLJLXXVill, iii, p. 189. 
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The other two may have been only a compilation, but 
tradition is unanimous in making Bhartrihari their sole 
author. 

According to H. Oldenberg, if Amaru is the poet of the 
moment of passion, Bhartrihari gives us the philosophy of 
love. It is a very simple philosophy : woman is joy and 
sorrow, trouble and appeasement. It is she who stops us 
on the way by her glances. It would take less long to traverse 
the ocean of suffering which is our life if woman did not 
complicate our voyage and turn us from our goal. The torch 
of wisdom burns clear until lovely eyes throw their radiance 
into it. Yet what is the highest object of our power of sight ? 
To see woman. Of our faculty of hearing ? To hear her 
speak. Of our thought ? Her youth and beauty. But the 
continual thirst of love brings disappointment. Unsatisfied 
in himself, the poet seeks the fault in woman, the eternal 
culprit. In this dirty little girl, fool and liar that she is, 
what is it that I have adored ? ” he cries. From loving too 
much, he ceases to love at all, and takes refuge in asceticism, 
but not for long. It is very Indian, this oscillation between 
two poles, frantic desire to live and complete abnegation, 
and so is the exaltation of love for love’s sake and the amorous 
cult, not of a particular woman, Beatrice or Laura, but of 
woman as such, provided she be young and beautiful. One 
is inclined to ask, “ But what about other interests ? Are 
there none ? ” The strife of contrary passions and great 
conflicts did not lend themselves to artistic presentation. 

Bhartrihari was the first Indian poet to be known in 
Europe. The Dutch missionary Abraham Roger, who wrote 
the first Sanskrit grammar (1651), translated the Nlti- 
Pataka and the Vairdgya-iataka. These two poems are already 
gnomic in character. This form was practised in India and 
was introduced into every other form. The Vedas offer 
examples of it. The great epics are full of maxims. Aphorisms 
travelled through India, and things well said {subhdshita) 
were appreciated. For her talent in saying them aptly, Yama 
grants Savitri her husband’s life. There is no work in Indian 
literature in which general ideas do not occupy an important 
place. Aphorisms are introduced into the dialogue of plays ; 
the chapters of novels begin and end with them ; columns of 
aphorisms serve as a framework to the short tales of the 
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Panchatantra. India loves the general ; the particular serves 
only to illustrate it. A cultivated man should be able to 
quote on every occasion one of the general thoughts of which 
he finds a large selection in the anthologies.^ Without that, 
“ his tongue would be but a piece of meat hidden in his 
mouth for fear the crows should take it.” 

Before Bhartrihari’s time, a Sataka of Chanakya, the 
minister of a Maurya king, was known. This Chanakya, 
who was surnamed Kautilya, from kutila, “ tortuous ”, is 
the supposed author of the Arihasdstra (above p. 92). 
Not content with the prose work in which he had set forth 
his Machiavellian doctrines, he expressed his acute observa- 
tion of life in verse. “ One must not be particular,” he says, 
“ about three things — food, money, and one’s own wife. 
Be exacting about three others — study, penance, and alms.” 
‘‘ Empty is the house without children, empty the country 
without parents, empty the heart of a fool, and poverty 
is emptiness itself.” 

Bhartrihari, although perhaps less witty than the supposed 
Chanakya, far surpasses him in elegance and beauty in his 
philosophic verse. He was, therefore, often imitated. Silhana 
of Kashmir, some centuries later, carried the asceticism of 
the Vairdgya-sataka still further in his l^dnti-^ataka, which 
treats of the nothingness of existence.^ 

From the seventh century we have, besides the Sataka 
of Bhartrihari, an Ashtaka (eight stanzas) of Mayura. The 
subject is a young woman at a tryst and her return. But this 
slight theme is enough to allow the author to display profound 
knowledge of the Kdmasdstras and to give proof of an extra- 
ordinary command of language. The story goes that Mayura 
sang of his own daughter, and she, taking offence, cursed 
him, whereupon the gods punished him with a skin-disease. 
Having sinned by poetry, it was by poetry that he was 
absolved. A hymn to the Sun won his pardon — ^the Surya- 
Pataka, which is ingenious in style and often original in similes. 
Aruna, the Red ”, Surya’s charioteer, is likened to the 

^ O. Bdhtlingk has collected two volumes of Indische SprUche, 

* As a specimen of this gnomic poetry, see the Bhaminl-vil&aa (“ The Sport 
of the Fair One ”) of Jaganna^a (seventeenth century), translated by 
A. Bergaigne, in BibL des Iltes, J&tudes, i, 1872 ; Victor Heniy, Trente Stances 
du BhdminUVildsa, translated, with fragments of the unpublished commentary 
of Manirama, Paris, 1885. 
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manager of a theatre reciting the prologue, and the series 
of parallels is continued. It is they which, together with 
the ornaments of style, account for the popularity of the poem. 

The Indian imagination liked to brighten the drab 
realities of biography by ascribing the most extraordinary 
histories to authors. When Bilhana of Kashmir won the 
public favour by his Chaurisurata-panchd4ikd, a whole legend 
was embroidered on the associations awakened by the word 
chaurl. In Sanskrit chaura means “ thief The title, which 
means “ The Joys of Clandestine Love ”, suggested the 
secret loves of a lady of high degree with a man of lower 
station but rare intelligence. It was accordingly related 
that Bilhana was the lover of the King’s daughter, was found 
out, and was condemned to death. Led to the place of 
execution, he breathed his despair and love in fifty burning 
stanzas, perhaps too vivid for our taste. Each begins “ Only 
to-day (I held her in my arms, and so on) ”, The King, 
who was fortunately a good judge of literature, was enchanted, 
and gave the poet a free pardon and his daughter. One need 
not add that Bilhana himself had no notion that he was the 
hero of this stirring episode. 

He wrote a historical work in verse on the deeds of the 
princes of the Chalukya dynasty. It contains a kernel of 
truth, for the inscriptions confirm it, but it is full of myth. 
Indra blows his conch and flowers fall from the sky at the 
birth of a king. At the same time the author describes the 
village in which he was born charmingly, and with a truth 
which strikes one even now. He had studied all the science 
of his day, travelled to improve his mind, and taken part in 
poetic contests with success. Established at last at the court 
of King Vikramaditya VI (1076-1127), he obtained from that 
prince the title of Vidyapati^ “Master of Science,” and the 
privilege of the blue umbrella. His wife was a lady of rank. 

The KtUtanlniaia, or “ Bawd’s Lessons ”, of the end of the 
eighth century is pornographic.^ An old professional teaches 
a beginner how she should behave in order to seem to be 
in love with a rich young man. So the work is didactic in 
its kind. The author, Damodaragupta, was the chief minister 
of Jayapida, King of Kashmir. At the same court had lived 

^ BUhler, in Indian Antiquary, xiv (1S85). Quoted in CCLXXXVIU, iii, 
p. 151. 
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Vamana, who wrote on the theory of literature and was the 
first to raise the question of the definition of poetry and 
answered it rather mechanically, starting from style. The 
harlot of the Kuttanlmata is an actress, and this work shows 
what an important place the theatre had in the life of the 
Indian upper classes. 

There were many works like the Kuttanlmata. Licentious 
in appearance, they have a moral purpose — to warn the 
reader against dangers and abuses. They throw a new light 
on the position of certain classes of society, such as courtesans, 
bogus ascetics, and strolling singers. 

A w ork of this type, but of a severer tone, is the Dialogue 
of Suka and Rambha on Love and the Highest Know- 
ledge Rambha the harlot speaks in a lively strain, full 
of imagery, of the pleasures of love, and ends by saying. 
Vain has been the life of a man who has not tasted the joys 
of love.” Every verse of Rambha is answered by the man, 
Suka, in a contrary verse, which he ends with “ Vain has been 
the life of a man who has not sought wisdom and knowledge ”. 
The author and date of this work are not known. 

A word on the love sung by these too numerous erotic 
poets. It is sensual love. It is not conducted without 
scratchings, bitings, and other proofs of ardent passion. 
A woman, seeing fresh nail-marks on her lover’s chest, knows 
that he has been unfaithful to her. A lover’s lips are so 
bitten that he cannot pronounce certain sounds, and the 
poet has to use all his skill to avoid giving his hero words 
containing labials, 6, p, etc., to speak. Lovely damsels bend 
under the weight of their bosoms, and can only hold them- 
selves up by means of the counterweight of their hips, and 
so on. The frolics of the lovers, too, seem over-lascivious ; 
at least they are exhibited with much frankness. 

But this poetry does not deal entirely with amorous 
adventures. The love of husband and wife inspires the poets 
as often. Tender affection ennobles sensuality and respect 
gives dignity to what would otherwise be trivial love-making. 
In addition, there are the elegance of expression, the wit, 
the delicacy, and the vast culture possessed by the repre- 
sentatives of this aristocratic literature. 

^ Published by J. M. Grandjean (text and translation) in Annales 
du Mus(U Ouimet, x (1887). 
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IV 

EROTIC MYSTICISM 

Jayadeva 

Eroticism is not far removed from mysticism, which in 
many poets is simply inverted eroticism. This is all that 
can be said of such poems as the Chandl-kucha^panchd^ikd, 
“ Fifty Stanzas on the Breasts of Chandi.*’ Chandi is a 
goddess, otherwise called Uma, Devi, Durga, Parvati, 
Kali, etc., the wife of Siva and the divine Mother of the 
World {J aganmdtri\ worshipped as the common origin of 
Vishnu and Siva. She is the energy {^akti) of her husband, 
and her worshippers, who are numerous at the present day, 
call themselves Saktas.^ The hymns to Devi, which were 
unknown in the old days of the Vedas and Brahmanas, 
are the product of early Hinduism. These still deserve the 
name of literature, which can no longer be applied to the some- 
what later Buddhist stotras or the dhdranls^ the invocations 
and spells of degenerate, popular Buddhism, from which the 
Tantra sect sprang.^ 

To the great Vedantine philosopher Sankara, of the end 
of the eighth century, are ascribed certain religious poems 
entitled Devyaparddhakshamdpanay “ Prayer to Devi for 
Pardon of Sins.’’ They are imbued with burning piety and 
a truly filial love. Each stanza of this poem of penitence and 
hope ends with the refrain, “ For a bad son is born often, 
but there never was a bad mother.” ® This devotion is the 
more remarkable because Sankara as a philosopher is an 
absolute monist and declares in one poem that he never bows 
to any god. 

A celebrated poem, at once religious and erotic, is the 
Glta-govinda,^ the “ Herdsman (Krishna) in Song ”, of 

^ For tlie Saktas. see W^inteniitz, “ Die Tantras und die Religion der 
Saktas,” in Oat~asiatische Zeitschr,, iv (1916) ; Sir J. Woodroffe, Shakii and 
Shdkta^ London, 1920 ; Ellen and Artiiur Avalon (Sir J. Woodroffe), Hymn 
to the Goddess, Londo n, 1913. 

* Cf. OOLIQCXVIII, ii, pp. 266-277 ; A. Barth, Religions de Vlnde, m. 

’ CCIXKXVm, hi, p. 123. 

* Translated into French by G. Courtillier, with a preface by S. L6vi, 
Paris, 1904. 
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Jayadeva. Jayadeva lived at the end of the twelfth century 
and was contemporaneous with four other writers who 
adorned the court of King Lakshmanasena in Bengal. These 
“ five jewels ” are better supported by history than the 
earlier nine to whom Kalidasa is supposed to have belonged. 
Yet legend has not failed to obscure the true facts of 
Jayadeva’s life. It is said that he had been a Yogi in his 
youth and had wandered about India in that capacity until 
a Brahman made him marry his daughter. 

The GUa-govinda is a lyrical drama, which tells how 
Radha in jealousy left her faithless husband Krishna, but 
in her solitude did not cease to think of him, how she opened 
her heart to a woman friend, how Krishna sported with the 
herd-girls, how in spite of all he still loved Radha and his 
love for her increased, and how the two were at last reunited. 
It is doubtless based on some popular rite in honour of 
Krishna and has a certain dramatic quality, but is not 
written as a play for acting. It is composed of songs which 
are obviously meant to be danced ; the sounding lines have 
the rhythm of a ballad and sway like a dance. The stanza 
introducing each part states in a few words the subject of 
the coming song. Thus, Radha’s companion sings of the 
dances of Krishna with the herd-girls. Three intermediate 
lines speak of spring and announce a new song, in which 
the companion depicts the gaiety of the herd-girls, their 
delight in the young god, and their calls to love. Again the 
stanza, probably intended to be spoken, tells in the form of 
a prologue that Radha, tormented by jealousy, has retired 
into the shadow, and the two following songs, placed in 
Radha’s mouth, complain of the unfaithfulness of her beloved 
while they express an ardent desire to be able to forgive him. 
So it goes on till the reunion of the lovers and a eulogy of 
Krishna, the one god. 

Some have seen mystic allusions in this poem. Radha, 
they say, is the soul, fallen into confusion, chaos, and suffering 
as soon as it ceases to be in union with the divine. The return 
to that union is supreme happiness. There is no doubt that 
the work has a religious character ; it is inspired by bhakt% 
amorous devotion to Krishna. But of symbolism there is 
no trace. Jayadeva is content to be a poet without aiming at 
philosophy. 
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He can pour the fire of passion into a faultless mould. 
Now short words follow in quick succession, and again there 
is a slow, measured movement of solemn compounds. Allitera- 
tion and rhyme add charm to this musical invention, sweeter 
than anything known before Jayadeva’s time. Here the 
nobility of Kalidasa’s lyricism comes into full flower. 



CHAPTER IV 
The Drama ^ 

I 

THE NATYA-SASTRA 

Tj^RENCH Indology is fortunate in possessing a remarkable 
^ work on the Indian drama, the Thedtre indien of 
Sylvain Levi. In the following chapter I shall make much 
use of the teaching of this master of Indian studies in France. 

The Indians themselves place the dramatic art above 
all others. But they say nothing of its beginnings. They 
present us with the complete theory of the drama, and play- 
wrights are obliged to follow the strict rules and classifications 
of this form, which developed early and soon became fixed. 

The Rigveda and Atharvaveda already furnish rudimentary 
specimens of the dramatic art, in the dialogue dkhydnas and 
the hymns, which seem to call for miming. When Pururavas 
begs Urvasi to come back to him and she refuses implacably, 
when Yami begs her brother Yama for his love, when Sarama 
demands Indra’s kine of the Panis, we are in the presence 
of true drama. 

One can hardly imagine poems being recited without 
gestures. Dances were a part of worship no less than hymns. 
Sacrifice itself, with the prescribed gestures, the correctly 
intoned prayers, and all its symbolic actions was a religious 
drama. The officiants and participants were the actors and 
audience. As the cult of Krishna came to take a place by 
the side of the Brahmanic and Aryan rites, miming played 
a more and more important part. Long before our era the 
loves of Krishna and the herd-girls, the exploits of Arjuna, 
the adventures of Rama, and other such stories were acted. 

1 H. H. Wilson, Select Specimens of the Theatre of the Hindus ^ London, 1827 ; 
S. L^vi, Le Thedtre indien, Paris, 1890 ; A. B. Keith, Sanskrit Ih‘ama ; 
Sten Konow, Das indische Drama ; H. Oldenberg, Die Literatur des alien 
Indien, Stuttgart and Berlin, 19 08, pp. 286-281 ; A. Bartli, in Revue critique^ 
1892, pp. 185 ff. ; CCLXXXVHI, iii, pp. 160-265 ; A. Gavronski, Notes sur 
les sources de quelques drames indiens,*’ in Mimeires de la Commission orientals 
de V Academic poUmaise des sciences, Cracow, 1921. 
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They are acted at this day in the temples and elsewhere in 
Bengal, the Deccan, and the East Indian Islands. And still, 
following old tradition, in the intervals of the action a clown 
comes on to the stage, grotesquely garbed and painted, and 
keeps the audience amused by his fooling. 

There are several words to designate the actor. Not to 
mention the unflattering jayajlva^ “ man who lives on his 
wife’s earnings,” probably an old term of abuse which had 
lost its meaning in the course of time, his usual names are, 
among others, bhdrata, sailusha, and kuHlava^ Bhdrata 
seems originally to have meant “ one of the Bharatas ”, 
a clan of bards or warriors, who already appear in the Rigveda 
as a great Aryan tribe. The origin of 4ailusha is uncertain. 
Kusilava is the name of the two sons of Rama who came to 
their father’s court in the guise of strolling bards, and the 
word therefore means more particularly a singer. 

The ordinary appellation of a man who performs a part 
in a play is ndta, literally ‘‘ dancer A dramatic work is 
called ndtaka, and the theatrical art, the art of acting, ndtya. 
All these terms clearly owe, if not their origin, at least their 
pronunciation, to popular, living languages (Sanskrit, nart ; 
Prakrit, nd/), and all have “ dance ” for their primary 
meaning. In the popular dance and the mime of the popular 
festivity we must seek the origin of the Indian drama. 

Of popular drama nothing has come down to us. Its 
elements were absorbed by the artistic composition, in which 
they were subjected to the polishing activities of the theorists. 
At the moment when we are first introduced to the Indian 
drama it has been classified, described in detail, and set out 
in watertight compartments. 

In the first centuries of our era (the second or third) 
the Bhdratlya-ndtya-^dstra was written, “ Bharata’s Treatise 
on the Theatre.”^ As usual, we know nothing or next to 
nothing of the author. We hear of an ascetic {muni) named 
Bharata who published a work on music. Is he the same man ? 
Moreover, bhdrata means “ actor ”. Was the Vedic proper 
name afterwards extended to a whole body of professionals, 
or was the common noun, in the sense of “ the actor ”, 

^ P. Regnaud, CCXIX {Bhdrattya, chaps. vi~vii) ; Ann. du Music Guimet, 
i, ii {BMraiiyat chaps, xv-xvii) ; J. Grosset, Contribution d Vitude de la musique 
hindoue^ Paris, 1898 ; S. L^vi, in C.-R. de VAcad. des Inscr, et Belles-lettres^ 
1890. 
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taken for a proper name ? The N diya-idstra is an 
encyclopaedia of the arts of the theatre. It gives the 
impression of being a collection of extracts taken from several 
different works. It is written partly in verse, the epic iloha 
and the popular arj/a, and partly in prose, and in style 
recalls the Puranas. 

It opens in heaven. At the wish of Indra, Brahma creates the 
theatre (ndtya) as a fifth Veda. Siva, like Dionysos among the 
Greeks, teaches the actors the violent tdndava dance, which we 
know from many bronzes of Siva dancing, and Parvati teaches the 
graceful, feminine Idsya dance to the actresses. A play is given, 
representing the victory of the gods over the Asuras. The latter, 
who are present, are angry, and by their magic spoil the performers’ 
diction and make them forget their parts. The manager of the 
theatre, Bharata, is embarrassed, but Brahma persuades the 
Asuras to be reasonable, telling them that henceforward the theatre 
will represent the truth alone and life itself. It will show both 
the good and the bad deeds of gods and of the humblest of mortals 
alike. Religion, knowledge, and virtue will be reflected there, and 
men will be encouraged on the good road by noble examples and will 
be amused by the weaknesses of their neighbours. 

But even in these early days in heaven the theatre 
revealed one of the dangers to which it was always exposed. 

On once occasion the Gandharvas and Apsarases ventured to 
represent the absurdities of a fishi on the stage, and he, offended, 
cursed the actors. Thereupon they came down to earth, and have 
been despised ever since. They trade in the virtue of their wives,' 
they sell their children. But the drama itself remains a noble and 
imperishable thing. 

There were actors who were not only highly talented but 
well educated and the friends of poets and princes. Yet 
public opinion looked askance at them. It was the King’s 
duty to maintain troupes of actors, but in case of war actors, 
singers, and dancers were driven out of the besieged city 
first, and after them the other useless mouths. The code of 
Manu is very hard on people who wander about the country 
like thieves and brigands, much as a number of sham Yogins 
do even now. They are usually said to have come from 
the south. 

' There is evidence for this ill opinion at an early date. Patafijali, in his 
Mahdbkdshya (second century b.c.) gives the following sentence as an example 
of a grammatical rule : ** When an actor’s wife appears on the stage, ask 
her, ‘ To whom do you belong ? ’ She will always answer, ‘ To you ’ ” 
(CCXdV, p. 880 ). Elsewhere we read, ’^Actresses are like the vowels which 
go with any consonant.” 
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The Ndtya-sdstra explains the method of building the 
theatre and consecrating it by solemn rites, the poses and 
gestures to be used by the actor according to the sentiments 
which he has to express, the correct make-up, costume, and 
jewellery for each part, and the dialects to be used by the 
author. 

Sanskrit is the noble language, to be used by the King, his minister, 
the Brahman, the ascetic, and the learned nun. Other characters 
understand Sanskrit and may speak it on occasion — for example, 
high-born ladies, and in an exceptional situation — but generally 
they use Prakrit, and even then the author must carefully choose 
his dialect so as to indicate social distinctions. 

The art of the theatre is set forth in the smallest details. 
The N dtya-^dstra is an actor’s handbook. The theatre was 
based on the communion of stage and audience. The audience, 
which was a select one, had to be worthy of the play, which 
was always very lyrical, noble, and harmonious, and the 
actor had to be worthy of his audience, which consisted of 
the court and of learned Brahmans and great lords invited 
to the entertainment. For the spectacle was reserved for 
a closed circle ; this is the great difference between the Indian 
theatre, which was aristocratic, and the Greek, which was 
open to all. India built no great amphitheatres in which the 
multitude, sitting on the stone tiers, acclaimed poets. 
Platforms of carved wood were erected under a silk awning, 
and servants, chariots, and elephants made a living wall 
all round. Everything could be assembled and dispersed 
in a few days at the caprice of the monarch. More often the 
performance took place in a court of the palace, or, still 
better, in a hirge hall, where at ordinary times the zenana 
took its lessons in singing and dancing. The people had its 
own shows, which were simpler and coarser. These still 
exist. It is in the popular performances given near temples 
on the occasion of the spring and other feasts that the 
abduction of Sita, the death of Havana, and, most of all, 
the story of Krishna are given in mime, dance, and song 
to-day. The old aristocratic theatre no longer exists save at 
Java in the marionette theatre, at Bali in the exquisite art 
of the dancing-girls, and in Cambodia in the royal ballet, 
now incapable of revival and dying of old age. 

A very important chapter of the Bharailya-ndiya-idstra 
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is that in which the author gives the theory of rasa sap, 
juice, taste ”). 

A work should be “ juicy ”, full of savour. The sentiments 
(bhdva) which the actor’s playing represents should create in the 
audience certain states of soul which outlast the transitory 
impression and penetrate it deeply with sensibility. Bharata 
distinguishes eight rasas — love, mirth, pity, fright (“ terror ” 
would be too strong a word for the gentle Indian drama), heroism, 
fear, disgust, and admiration. These are the categories of sensation 
which should cause the souls of the spectators to quiver, but 
inwardly, leaving a memory as certain savoury dishes are followed 
by a delicious after- taste. 

Bharata and his successors classify everything — sentiments 
and impressions no less than gestures, attitudes, and types. 
The theory is evidence that the form of art not only was 
developed but had reached a stage of fixity. Fortunately, 
true poetry is always there to triumph over obstacles. 

There are ten kinds of higher theatrical representation 
{rupaka), in which the poetry is the chief thing. 

The noblest is the ndfaka. Its subject must be taken from 
mythology, history, or imagination, the hero is a king, god, or other 
such person, its language and sentiments are lofty, and heroism 
and love are indispensable. The number of acts is between five 
and ten. Commoners appear but little on the stage — five persons 
at most. The hero of the prakarana may be a Brahman, a minister, 
or a wealthy merchant. Harlots, rakes, and inferior persons are 
introduced. In other respects, it is the ndtaka popularized. Briefly, 
it is an adventure-story in dramatic form. The bhdna is a perform- 
ance by a single actor, who by changes of voice and action represents 
the conduct of several persons in a comic situation. 

In addition there are farces (prahasana), fairy-plays 
(dima), and various kinds of show, heroic or comic, gay or 
sad. The categories are purely conventional, and, as if there 
had not been enough of them, Bharata added eight more, 
in which dancing, singing, and love were essentials. One 
even finds a sort of opera and every kind of interlude. 
Women play an important part. 

The performance was given by day, from the morning 
on. It commenced with a ndndty the remnant of an old 
religious ceremony accompanied by music and dancing, 
reduced in the more highly developed drama to a brief 
invocation. Then comes the prologue {prastdvand)^ in which 
the manager (sutradhdra) holds a conversation with one 
of his assistants or the principal actress, who is usually his 
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wife. The object of the prologue is to announce to the audience 
the title and author of the play about to be performed. 
And, as in the French classical drama, the last words of 
a scene announce the character who is about to appear in 
the next. The manager has an opportunity to display the 
extent of his knowledge. 

“ Musical instruments, technical treatises, the various dialects, 
the art of ^yovernment, the business of the harlot, works on poetics, 
ways of standing and moving, elocution, dramatic business, the 
industrial arts, prosody, the planets, the lunar zodiac, the local 
speech, the earth and its countries and mountains and inhabitants, 
ancient history, royal pedigrees — all these the sutradhdra has to 
know. . . . He has a good memory, wit, dignity, nobility. He 
is strong, honourable, in good health, amiable, patient, self- 
controlled, affable in speech, truthful, courteous, and without 
greed.” ^ 

Equally high are the physical and moral qualities required 
in the actor. 

He must have “ freshness, good looks, a broad and pleasant 
face, long eyes, red lips, good teeth, a round neck . . . well-made 
arms, a slender waist, wide loins, and big thighs, besides charm, 
grace, dignity, nobility, and pride.” 

The audience must be up to the standard of the actors. 

” The true spectator is happy when the hero is happy, sad when 
he is sad,” etc. In addition to this sensibility, he must have 
education and a sense of beauty, be able to appreciate the orchestra, 
understand dancing and acting, and “ show his satisfaction by 
generous gifts”. 

The religious, or at least pious (originally magical) 
character of the theatre appears in all the preparations. 

The gestures of the sutradhdra as he measures the hall, of the 
subordinates as they try the costumes, and of the actor as he grinds 
the ingredients of the make-up are accompanied by propitiatory 
formulas. The wings hum with murmured prayers. 

Only a difference of level separates the stage from the 
audience. The curtain is at the back, and serves to hide the 
space behind the scenes where the performers dress {nepathya), 
A whole modern theory, that of the Greek origin of the Indian 
theatre, owes its existence to the name of this curtain. For it 
is usually called yavanikd^ and Yavana was the name for the 
“ lonians the Greeks who remained in possession of land 
in the Punjab and Bactriana under the successors of 

^ Op. cit., p. 880. 
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Alexander. Some scholars, and first and foremost Windisch,^ 
after comparing the facts, have held that India took its 
theatre from the Greeks. Sylvain Levi at one time combated 
this view keenly, ^ plausible though it seems. There is no 
doubt that the company of actors which followed Alexander 
and the performances which it gave on great official occasions 
must have stimulated the Indians. But it is very difficult 
to determine the limits of an influence. The word yavanikd^ 
which, by the way, is not the only name for the curtain, 
may simply indicate the name of the material, if it was 
made beyond the Indus, or even the way in which it was 
used. The other words connected with the arts of the theatre 
are of Prakrit origin, proving that the drama existed in 
a living language of the people. 

This does not prove that the Indians, with their passion 
for singing and dancing, did not widen their aesthetic horizon 
by a knowledge of the theatre of the Greeks. But we should 
have to know what the Greek theatre as they knew it was like. 
Plays intended for the amusement of the troops and their 
leaders in war-time would not be the same as the dramatic 
performance of peace-time. It is probable that the repertory 
of the theatre of Alexander and the Greek Kings of Bactriana 
consisted of fairy-plays, triumphal allegories, and other 
such shows, mounted in a spectacular fashion to impress 
their new subjects. On the other hand, Greek mimes,® who 
were strolling players, travelled far into Asia and could 
easily come into contact with their Indian brethren. The 
comic types of the two theatres are the same. What is more, 
they are almost the same from the Indus to the Thames, 
and the similarity of the Indian theatre and that of Shake- 
speare has already been noted. ^ The likeness extends even 
to the colour of the curtain, which was black when the play 
was sad, and red when it was gay (in England) or violent 
(in India). A white curtain announced a drama of love. 

Women’s parts were at first taken by men. They still 
often are in popular shows. But the classical drama mentions 
actresses both in the prologue and in the body of the play, 

^ Der griechische Einfluss im indischen Drama, Berlin, 1S82. 

• In ms Thddtre indlen. 

• H, Reich, Der Mimua, Berlin, 1908 ; J. Horovitz, Spuren griechiscker 
Mimen im Orient, Berlin, 1905. 

• L. V. Schroeder, Indiens LiUeratur und CuUur, Leipzig, 1887. 
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and certain parts are, without any doubt, written to give 
the actress a chance of displaying her grace and her singing. 

Contrary to the Greek usage, the Indian drama does not 
observe the three unities. According to the treatises on 
poetics, the action may eover a year. But in ^akuntald 
several years pass in the interval between the last two acts ; 
the child not yet bom in the fifth act is playing with a lion- 
cub in the seventh. Not much more attention is paid to 
unity of place. The first four acts happen at the hermitage, 
the two following at the King’s court, and the seventh in 
heaven. There was no scenery to hamper these changes of 
locality ; words and action took its place. 

Unity of action was given to a certain extent by a pre- 
dominant rasa. In ^akuntald the rasa is at once erotic and 
heroic, the love of Dushyanta and Sakuntala with its 
vicissitudes being the main theme, of which heroism and 
nobility are the ornament. As a general rule, the Indian 
play has only one plot and few psychological complications. 
It avoids bringing violent actions on to the stage, such as 
a fight or a death, which might arouse painful emotions 
or make the audience feel uncomfortable. So there is no 
despair in the theatre, no tragedy. We have not only one life ; 
what does not happen in one will happen in another ; injustices 
will be repaired and efforts rewarded. One must only know 
how to wait. But the stage presents an abridgement of 
a life or lives. The good result, the happy ending, must be 
soon perceived by the audience which has followed the ups 
and downs of fortune. And, just as the music of Bach, even 
if it has been played in the minor key, returns to the major 
in the last chord, so the Indian drama, when all complications 
are ended, closes in calm and harmony. 

The setting was of the simplest kind. There were always 
garlands and decorations, and there might be properties, 
such as chariots, weapons, a throne, but there was no scenery. 
Its place was taken by a description delivered by the hero, 
as that of action was in the French classical theatre. More- 
over, the audience was presumed to have a lively imagination 
and a quick intelligence. The actions of the players were of 
the greatest importance ; it was they that had to say every- 
thing and produce the desired impression. So the treatises 
on acting describe the conventional gestures in nainute 
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detail. For the theatre was old. It had long lost the spon- 
taneity of the popular spectacle. Elegant and refined as it 
was, it was also conventional. Manifestations of feeling 
are classified, feelings are catalogued, and so are costumes 
and colours, make-up and situations. 

When a young girl picks a flower (an imaginary one), “ her 
left hand is flat, arranged in an ardla^^ her fingers apart with a slight 
curve, the forefinger in an arc and the thumb completely curved,” 
and so on. The position of the right hand is described in the same 
detail. Nothing is left to the actor’s invention. The heroine 
simulates fear — her lips must tremble and her fingers must have 
such-and-such a position and no other. She is lovesick — she must 
.stand thus. The hero mounts on a chariot (imaginary) — this is how 
he must raise his legs in succession, thrust his feet forward, etc. 

The royal ballet of Cambodia may give us some notions 
of this strictly regulated mimicry. ^ 

There are five moral situations in drama (enterprise, 
effort, hope, certainty, success) and sixteen kinds of hero, 
who may, according to the category of the play, be of upper, 
middle, or lower class, so that there are forty-eight varieties 
of him altogether. 

The hero {nayakay “ leader ” of the drama) is endowed with 
high native qualities, among which impassibility, honour, and 
elegance hold the first place. The heroine (nayikd) may be innocent, 
brazen, or something between, and these three species are further 
subdivided according to the situation. 

The situation is likewise of three kinds. 

The heroine belongs to the hero, being his wife ; or she belongs 
to others as a young girl belonging to her parents or guardian ; 
or she belongs to everybody as a courtesan. A married woman 
should not be the subject of dramatic sentiment, but there are 
exceptions to this rule. Nevertheless, the desire for another man’s 
wife never appears as the subject of an Indian work of literature. 

The heroine may stand in eight situations with reference 
to the hero. 

She is tormented when she finds on her lover the marks • 
of another love, and she reddens with jealousy ” * ; she is betrayed, 
she repents of her cruelty, etc., etc. 

She has twenty native graces. Other theorists require twenty- 
eight, pride being one. 

^ Curved in a hook. 

* M. G. Groslier, “Le Th^tre et la danse au Cambodge,” in Journal 
Asiatiquey ccxiv (January-March, 1920), p. 125. 

* The marks of nails, bites, etc., as in erotic poetry. 

* OCXdY, p. 70. 
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The signs of modest and semi-modest love are classified 
according to the situation. Counting them all, we get 884 
classes of heroine, almost as many as for the heroes. The 
playwright had only to make his choice, but once he had 
chosen he had to stick to his category. In practice, how- 
ever, characteristics were mingled, and, fortunately for us, 
genius overcame scholasticism. 

Other classifications deal with dramatic means, principal 
and auxiliary, men’s parts, and women’s parts. The treatises 
even give the correct manner of addressing a person and the 
colours of the costumes to be worn. The stage represents types. 
There is a type of King, of First Queen, of loving maiden, etc. 
Everything is laid down beforehand, moral and physical 
qualities and attitudes. It is a theatre of living marionettes. 
Talent reveals itself in infusing blood into these puppets, 
and genius in extracting a drama from the conflict of types 
and circumstances. 


II 

THE FORERUNNERS OF THE CLASSICAL THEATRE 

A. The Religious and Epic Drama, Asvaghosha and Bhasa, 

The earliest known dramas belong to Buddhist Sanskrit 
literature. Among the fragments discovered at Turfan 
part of the last act of a play about the conversion of Sariputra 
and Maudgalyayana, two of Buddha’s first disciples, has 
been identified. The last sheet of the fragment bears the 
title, Sdriputra-prakarana, and the author’s name, Asvaghosha. 

For a pious Buddhist to write plays when the canonical 
sutras condemned dancing and music, the love of the stage 
must have been stronger than the fear of prohibitions. 
Three hundred years before Christ, Asoka caused severe 
censure of theatrical amusements to be engraved on rocks. 
But they won the day. “ A respectable man could not dispense 
with the study of the arts of the stage, and the biographers 
of Buddha found themselves compelled to ascribe this 
pernicious lore to him.” The dancing girl Kuvalaya attains 
to sainthood, having taken part, in a previous life, in the 
performance of a ndtaka in the Master’s honour. 

The recent discoveries in Central Asia, which have been 
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studied by Liiders, prove that the technique of the drama 
had been completely worked out a hundred years before our 
era. It had reached a point at which it could influence the 
creation of the theatre in adjoining countries — Burma, Tibet, 
Sogdiana, China — where it came in with Buddhism. 

In 1910 an Indian scholar, looking for manuscripts in 
the south of Travancore, discovered ten complete dramas, 
part of an eleventh, and yet two more complete ones.^ They 
were written by the Brahman Bhasa, whose name had 
hitherto been known only from vague allusions. Neither 
his time nor his country is certain. He was a Vishnuite, and 
knew the legend of Krishna and his avatars. If that legend, 
which is of non-Aryan origin, took shape in India in the 
first centuries of our era, Bhasa would belong to that period 
at the earliest, and must have lived about a hundred years 
before Kalidasa and some hundred and fifty after Asvaghosha. 
In technique he is nearer the latter. He is a poet, and, what 
is more, a dramatist. He takes his subject from the Mahd- 
bhdrata, from the legends of Krishna and Rama, and perhaps 
also from the tales of Gunadhya, unless both authors drew 
from the same sources. Although his invention is poor, 
his plot rather simple, and his form still too like that of the 
epic, he can create striking situations. 

His drama, Panchardtra (“Five Nights ”, or “ Five 
Days ”), deals with an episode in the war of the Panda vas 
to recover their kingdom. It is not lacking in dramatic 
moments ; it is pure Mahdbhdrata, but made more varied 
and interesting. In the Dutavdkya, the “ Message ”, in which 
Krishna is the messenger of the Pandavas, a picture is brought 
and described. It required great histrionic talent to give life 
to this. 

The Pratimd-ndtaka (the “ Play of the Image ”) contains 
a striking scene of Dasaratha’s despair at having driven 
away his son Rama. The old king wanders over the stage, 
mad with grief, and dies, calling on the ancestors whom he 
thinks he sees coming at his call. The act, which ends with 
the lamentations of the onlookers and presents a deaths 
scene, is contrary to the rules of Indian drama. So, too, 
in the first act of the Abhisheka-ndtaka^ the “ Play of the 

^ Thirteen Trivandrum Plays aUrilnUed to Bhasa, translated by A. C. 
Woollier, 2 vols., Oxford, 1930-1. 



THE DRAMA 


803 


Coronation ”, Vali, King of the Monkeys, dies tragically 
on the stage. But a talent which could move men’s hearts 
was forgiven. Another peculiarity strikes one in the former 
play. The image which gives it its name is the statue of 
the King, placed in the temple after his death. To it the 
widowed queens bring an offering of flowers. There is nothing 
in the information which we possess which authorizes us to 
believe that India ever had the custom, so common in Imperial 
Rome and Greek lands, of exhibiting the effigies of princes 
and paying them divine honours. Bhasa presents us with 
some very curious problems. 

His masterpiece is Svapna-Vdsavadattdy “ Vasavadatta 
in a Dream.” 

Reasons of State demand that King Udayana should many 
Padmavati, the sister of the King of Magadha. But he loves his 
wife Vasavadatta too much to take another wife. The wily 
minister, Yaugandharayana, engineers a conflagration and causes 
it to be reported that he has perished in it with the Queen. Then, 
in the disguise of an ascetic, accompanied by Vasavadatta, he goes 
to the court of Maghada and entrusts his “ young sister ”, as he 
calls her, to the Princess. We know nothing of what Vasavadatta 
thinks. We can only suppose, as is confirmed later, that this is 
a sacrifice which she makes for the good of the King and the State. 

Udayana asks for the hand of Padmavati. Vasavadatta, still 
in the guise of the young sister of the ascetic and chamber- woman 
of the Princess, has to weave garlands for her husband’s wedding 
and, although she knows that it is only a political marriage, she 
suffers sorely. 

The two women have become intimate friends, and are never 
separated. One day they overhear the King talking with his 
confidant (the vidmhakay an ignorant, absurd, cowardly Brahman, 
but the faithful friend of the hero). The King is affected by 
Padmavati’s grace, but he still loves Vasavadatta deeply, and as 
he speaks of the wife whom he supposes dead he weeps. This 
detail would not suit the European stage, which is more reserved 
and harder about outward manifestations of suffering. The 
Brahman brings him water with which to wash his eyes, and when 
Padmavati comes forward the King tells her that some flower- 
pollen has fallen in them. 

One day, when asleep in the baths, he dreams of Vasavadatta. 
She comes in person at that very moment, expecting to find 
Padmavati. He hears her name, and she fits herself into his dream, 
but vanishes as soon as he wakes. This is a touching scene. The 
elegance of the sentiments bears witness to a life which is not only 
cultivated but highly refined, although rather idle. In the end, 
through a portrait of Vasavadatta sent to Udayana by her parents, 
she is recognized. She becomes First Queen once more, and 
Padmavati is the second. The minister confesses his plot ; policy 
is satisfied and so is the heart. 
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This is the drama of fine sentiments. The two young 
women are noble and unselfish. The King is at once a faithful 
husband and an elegant lover, divided between his gay, 
sensual love for Padmavati and his deep affection for 
Vasavadatta. 

Bhasa composed another play on the same subject, 
Yaugandharayana Keeps his Promise. The prevailing 
sentiment is the fidelity of a minister who succeeds by the 
sacrifice of himself in bringing about a useful alliance. 


B. The Middle-class and Political Drama. Sudraka and 

Visakhadatta 

An unfinished play of Bhasa, Chdrudatta, was rewritten 
by King Sudraka. I say “ rewritten ” because the first four 
acts are repeated with few changes. We know nothing of 
the later author. He is mentioned only by an eighth-century 
theorist named Vamana. His period cannot be determined. 
Sylvain L^vi ^ refuses to place him before Kalidasa, who 
“ does not mention him in the prologue of Mdlavikd among 
the famous playwrights All that we know of him is taken 
from the prologue of his drama. “ He knew the Rigveda, 
the Sdmaveday arithmetic, the art of the courtesan, and the 
management of the elephant.” By the grace of Siva he was 
cured of an ailment of the eyes. When his son was established 
on the throne and the horse-sacrifice was made, he went 
on to the funeral pyre at the age of a hundred years and ten 
days. “ The prologue, which ascribes the play to King Sudraka, 
hardly deserves confidence, for it describes the death of the 
poet who wrote it ” — unless these lines were added after- 
wards by other editors. 

Sudraka is not highly regarded by the theorists, and is 
quoted little and only late. Possibly this is because he was 
of the ^udra caste, or it may be because his adaptation of 
Bhasa’s play, under the title of Mrichchhakatikd^^ the “ Little 

^ Op. cit., pp. 196 ff. 

* Translated into French for the first time by Hippolyte Fauche (in 
Une TetradCt ou Drame, hymne, roman, et potme, i), Paris, 1861 ; by Paul 
Regnaud, Paris, 1877 {B^L orientate elzMrienne, vi-ix. Translated into 
English by H. H. Wilson in Select Specimens ; by A. W. Ryder in Harvard 
Oriental Series, ix, 1905. 
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Clay Cart ”, does not conform to the rules of dramatic 
poetry. For this latter reason it is the more appreciated in 
Europe. Two French adaptations have unfortunately not 
been successful on the stage. ^ 

The merchant Charudatta, a Brahman by caste, is noble and 
cultured, but has impoverished himself ))y his generosity. He 
loves the courtesan Vasantasena. She is persecuted by 
Samsthanaka, the brother of the royal concubine, a coarse, insolent 
upstart, who is powerful through the favour of the King. 
Vasantasena takes refuge temporarily in the house of Charudatta, 
where she insists on leaving her jewel-case for safety. The poor 
Brahman Sarvilaka steals the jewel-case in order that he may sell 
its contents and buy the freedom of Madanika, a young slave-girl 
of Vasantasena. lie is dissuaded from his project by the girl 
herself, and returns the case to Vasantasena (who has been present 
at their conversation unseen) as if he had been instructed to take 
it back to her. In return, Vasantasena gives Madanika to him 
without payment. The consequence is that the former slave 
acquires a higher social rank than her mistress, for Vasantasena, 
for all her wealth and culture, belongs to the low caste of harlots — 
— a hereditary profession — and is not free. Only a king can liberate 
her, as happens at the end of the play, when the herdsman Aryaka, 
a friend of Sarvilaka, is suddenly placed on the throne by 
a revolution. 

But before that Vasantasena is knocked down by Samsthanaka, 
in his rage at her scorning his overtures. He thinks her dead and, 
burying her under dry leaves, accuses Charudatta of her murder 
before the courts. However, the crime has been witnessed by 
a Buddhist monk, to whom Vasantasena has done a service. He 
had once been a masseur and a gamester, and, having been driven 
out of the gaming-den by the proprietor, had taken refuge with 
the courtesan, saying that he was an old servant of Charudatta. 
Vasantasena had paid off his creditors and he, sick of the world, 
had taken to a religious life. He now revives Vasantasena, takes her 
to his convent, and tends her, and presently the two of them 
appear in court to overthrow the false accusation. They arrive 
just as the executioner is raising his sword over Charudatta. 

The death-sentence is based on the fact that certain jewels of 
Vasantasena were found in the hands of the clown, Charudatta’ s 
friend. She had put them in a toy cart of clay belonging to 
Charudatta’s little boy, in order that he might buy the gold cart 
which he wanted. Hence the name of the play. 

In the tenth act all ends happily. Samsthanaka flies in shame ; 
the ex-masseur monk becomes a superior of convents ; Charudatta 
is made governor of a province by the new king ; Vasantasena, now 
a free woman, becomes his second wife. For he has a first one ; 
we must not forget that. She has even shown her devotion to her 
husband by sending Vasantasena her last necklace, to make up 
for the lost jewel-case. Now she shows her delight as she accepts 
the lovely courtesan as a sister. 

^ By M^ry and G6rard de Nerval, Paris, 1850 ; by V. Barrucand, Paris, 
1805. 
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The Little Clay Cart is packed full of situations and types. 
It is the life of every day. We are even shown a traffic-block. 
An unintentional exchange of palankeens, the flight of an 
outlaw, the brawls of a gambling-house, children at play, 
a concert (described with enthusiasm by Charudatta on his 
return from it), a storm, a lovers’ meeting, ruses and intrigues 
and the opulent life of high society, the insolence of favourites 
and the quick wit of burglars, all are full to overflowing 
of liveliness and swift action. This drama, breaking all the 
rules and partaking of two forms of art, is really a novel 
set forth on the stage. 

Bhasa, who is still governed by the spirit and tone of the 
epic (except in the Svapna-Vdsavadatta), chiefly uses Sanskrit. 
Sudraka, bringing in people of the middle and even lower 
class, makes them speak the Prakrits. Seven varieties of 
them occur in the play. This would be evidence against its 
supposed antiquity, especially since the Sanskrit is somewhat 
debased. But this defect might suggest that the author, 
who is obviously steeped in Buddhist ideas, was not a Brah- 
man, and therefore did not know the sacred language 
thoroughly. Certain simplicities of technique, such as the 
suppression of intervals of time between the actions of the 
characters and the change of place with almost every scene, 
may indicate a period before Kalidasa. The descriptions, 
which are too long for the stage, although they take up 
slightly less room in Bhasa, still point to epic methods 
transported into the drama. 

There is something of politics, as a deiLS ex machina, in 
the Little Clay Cart ; there is more in the Pratijndyaugan- 
dhardyana of Bhasa ; there is nothing else in the Mudrd- 
Rdkshasa ^ (the “ Seal of Rakshasa ”) of Visakhadatta or 
Visakhadeva. 

As with most Indian writers, we know nothing of the 
author. There is not even agreement about his probable 
date. Serious scholars place him in the eighth or ninth century, 
and others, no less serious, make him almost contemporaneous 
with Kalidasa. His drama, his only work, was probably 
written about a.d. 410. It is a curious play, without a love- 
interest and without a heroine. But of politics there is plenty. 

1 Translated into French by Victor Henry, Paris, 1888 (CoU, orierUalet ii). 
Also in H. H. Wilson, op. cit. 
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The praise of politics is sung in the prologue, and about 
politics the plots are wound and unwound. There is no love, 
but there is passion — loyalty to the King and his glory. 
The play, which in its workmanship is not unlike the Little 
Clay CarU has an unattractive subject for us, but the author’s 
skill makes it thrilling. 

The minister Chanakya dethrones the Nanda king, who has in- 
sulted him, and sets up in his place a Sudra named Chandragupta. In 
his determination to destroy the last member of the Nanda house 
and to obtain for Chandragupta the support of the former minister 
Rakshasa, he resorts to every means. Rakshasa flies, and works 
for his masters abroad. Chanakya surrounds him with spies and 
corrupts all his friends, except Chandanadasa, who is faithful to 
the death. Chandanadasa is accused of having sheltered Rakshasa’s 
family and is led to execution, whereupon Rakshasa, to save him, 
gives himself up to Chanakya. This last bids him choose between 
acting as minister to Chandragupta and seeing his friend put to 
death. Rakshasa avows himself defeated. His King is dead, his 
plots have failed, his allies have betrayed him. He accepts the 
generous offer of his adversary and enters Chandragupta’s service. 
Having secured for the tlirone the assistance of an able and devoted 
minister, and having restored peace in the land, Chanakya retires 
from the world, presumably to write his Arthaidsira. 

“ The author of the Mudrd-Rdkshasa,'*^ Sylvain L6vi 
writes, “ deserves to be compared to Corneille. Both, in 
bringing politics on to the stage, have had the happily- 
inspired courage to choose the sentiment of admiration as 
the mainspring of drama.” ^ For it is with the sentiment of 
admiration that the play ends. Rakshasa cannot help admiring 
his conqueror. Chanakya admires Rakshasa’s talents and 
dignity of character, while he circumvents his plans of 
resistance and brings him over to the side which he has 
been combating. The play is intensely interesting but, unlike 
the drama of Corneille, it lacks grandeur, and it also lacks 
pity. The cause of the downfall of a dynasty and of civil war 
is a mere personal insult. Although Chanakya, the author 
of all these disasters, acts for the good of the king whom he 
has set on the throne, our moral sense is not satisfied. The 
tragic death of the last of the Nandas is merely a murder in 
disguise. All this abyss of intrigue and spying, of cold, 
calculated cruelty, inspires us with aversion for the hero. 
The two ministers are equally skilled in policy and equally 
devoted to their masters. One might say that they are equally 

1 Op. cit., p. 228. 
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treacherous, but Rakshasa, being attached to those who are 
destined to be defeated and perish, being defeated himself, 
and, lastly, being capable of strong friendship, attracts us 
more. Chanakya is admirably drawn as a powerful, menacing 
intelligence. The beginning of the play shows him devising 
his schemes in a series of short, rapid scenes ; the end shows 
him satisfied in his hate and in his loyalty. 


Ill 

KALIDASA. THE CLASSICAL THEATRE 

Here again we must return to Kalidasa, who covers the 
field of the Indian drama as he does those of epic and lyrical 
poetry. 

The poet’s first work was the Mdlavikdgnimitra.^ This 
drama is so unlike the others that H. H. Wilson, who translated 
it, expressed doubts as to its origin. His scepticism was 
unfounded. Kalidasa amuses himself by describing a petty 
intrigue of the zenana, not devoid of humour. That it is 
a first work we gather from the prologue, in which the 
manager apologizes to the audience for neglecting the famous 
authors and introducing an unknown man. 

For the theme of many plays of this type we may again 
turn to Sylvain Levi.^ 

“ A princess, who is to marry a king, falls victim to some 
accident which seems to make the marriage impossible. Without 
being recognized, she enters into the service of the Queen whom she 
should have supplanted. The King sees her, is struck by her beauty 
and distinction, and falls in love. He overhears the confidences of 
the girl, who has not given her heart elsewhere. The lovers make 
an assignation, but the blundering of the clown enables the Queen 
to break in on their first meeting. She is furious, and the King 
tries to pacify her, but she again catches him straying. A chance 
circumstance changes the Queen’s temper. She is softened, and 
herself offers the King her rival’s hand, and usually this new marriage 
brings the King, in fulfilment of a prophecy, universal sovereignty. 
That is the scheme of the Mdlavikd, Ratndvally PriyadarMkd, 
Karpura-manjari, Karna-sundarl, and other plays. The only 
variation is in the incidents which bring the lovers face to face, 
lead the Queen to the meeting, suddenly pacify her fury, and so on. 

^ Translated into French by Ph.*Ed. Foucaux, Paris, 1877 (BihL orientale 
elzivirienne, xiv) ; by Victor Henry, Paris, 1889 ; into English by Tawney, 
2nd ed., Calcutta, 1891. 

* Op. cit., pp. 167-8. 
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The main object is to depict the states of mind of the two lovers 
in pleasing verse and to introduce a few descriptions or landscapes.” 

In the play with which we are dealing, the King has seen 
Malavika’s portrait, and wants to see the original, but the Queen 
in jealousy hides her. However, a dancing competition brings her 
on to the stage, and the King’s heart is enraptured. The two 
First Queens react each in her own way. Dharini, who is noble and 
proud, finds some forgetfulness in long conversations with the 
nun Kausiki, “ whose powerful intelligence adapts itself to all 
circumstances,” while Iravati, who is violent and masterful, spies 
on the lovers, insults the King, and has Mala\dka imprisoned. 
When things are at their worst, a body of prisoners from Malavika’s 
country recognize their princess, who was believed dead. At the 
same time it is reported that Dharini’s son has gained a great 
victory. She marks her joy by presenting the King with Malavika 
as his third wife, and Iravati has to agree. 

In the first act there is a quarrel between the two ballet-masters, 
who are jealous of the King’s favour. This comic incident is soon 
raised to a higher level by a speech on dancing, the divinest of all 
arts. At the end the nun Kausiki delivers a very reasonable stanza 
on women who, themselves true and chaste, bring their husband a 
new bride, therein being like rivers, which do not prevent other 
streams from flowing into the sea. King Agnimitra, amorous, 
sensual, refined, delicate, and full of consideration for the women 
whom he deserts, will appear again under other names, as he has 
already been seen in the affectionate htro oith^ Svapna-vdsavadattd, 

Of the arts, according to the Indian theorists, the best 
is the drama ; of dramas, §akuntald ; of Sakuntaldy the 
fourth act ; and of that act, the verses in which Kanva bids 
farewell to his adopted daughter. And indeed in the 
Abhijndna-^akuntald, the ‘‘ Recognition of Sakuntala ”, 
Kalidasa’s genius attains its highest point. 

The subject is taken from the Mahdbhdrata and perhaps 
also from the Pur anas. 

King Dushyanta, hunting in the forest, comes to the hermitage 
of Kanva. The hermit is not there, and a girl comes forward to 
pay the duties of hospitality to the King. It is Sakuntala, the 
daughter of the Apsaras ^ Menaka and the sage Visvamitra. 
Abandoned by her mother, for the Apsarases do not rear their 
children, she has been taken in by Kanva and brought up by the 
hermits. She herself relates to the King her origin — how the 
ascetic had been seduced by the Apsaras, whom the gods had sent 
on purpose to destroy the fruit of the holy man’s penances. The 
King falls in love at first sight, and learns with joy that the maid is 
not of the Brahman caste, which would have prevented their 
union. King though he be, he has not the right to take a wife of 
a higher caste. Nor can the simple-minded, honest Sakuntala 
conceal her love. She writes verses, or rather scratches them with 
her nail on a lotus-leaf. The King offers her marriage in the 

^ One of the Nymphs of the Celestial Waters, the Dancing-girls of Heaven, 
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Gandharva fashion — that is, a marriage contracted without the 
knowledge of the parents, but none the less legal. Sakuntala 
accepts. Presently the King, being recalled to his capital, leaves 
the hermitage, promising to send for Sakuntala in great pomp, 
and gives her his ring. 

Then troubles begin. Sakuntala, deep in memories of her 
happiness, does not hear the summons of the severe and irascible 
ascetic Durvasas who, passing by the hermitage, asks for hospitality. 
He curses her : “ May he for whom you forget respect for holy 
men forget you ! ” At the entreaty of Sakuntala’s friends, the 
maidens Anasuya, “ Unjealous,” and Priyamvada, “ Speaking- 
pleasant-things,” he mitigates his curse ; when the loved one sees 
the ring he will remember. But Sakuntala, lost in her dream, 
knows nothing at all of what has happened, and her companions 
are careful not to distress her. 

Kanva returns. The voices of heaven have told him of 
Sakuntala’s wedding and of the glorious destiny which awaits the 
son whom she will bear. It is time to hand her over to her bride- 
groom, who is strangely late in sending for her. She sets off, 
accompanied by good Gautami, her adoptive mother, and two 
ascetics. In this fourth act, Sakuntala’s farewell to the forest is 
capable of moving even one who dislikes the Indian drama. The 
fanciful is mingled with the real. The trees bend in friendship over 
her who has tended them, and the voices of genies utter blessings. 
She sheds tears as she leaves the jasmine bush which she has reared, 
and her gazelle runs after her a long way, to lead her back to 
the hermitage. Kanva speaks of the solemn duties which await 
her, and of his paternal love which makes him at once happy and 
unhappy, and her friends advise her in whispers to show her ring 
to the King if he does not know her immediately. At that 
Sakuntala shivers with foreboding. Turning round once again, 
she asks Kanva when she will see the hermitage again. “ When, 
having served your husband for long years and reared up a son 
worthy of his name, you see him give the reins of government to 
that heroic son, then, with your husband, you will come back to 
the repose of our retreat.” 

A cloud lies on the King’s memory. When he sees Sakuntala, 
he dare not lift his eyes to her, for she is with child, and therefore 
married. He remembers nothing. She would show him the ring, 
but it has fallen into the river. The King sees in this only feminine 
guile. Sakuntala is hurt and angry. The ascetics tell her neverthe- 
less to remain in her husband’s house, and they withdraw. In 
despair she cries out, “ Earth, oi)en under my feet 1 ” She calls 
on her mother, the Apsaras, to help her, and as she is being led 
away a cloudy shai>e seizes her and vanishes with her into the tank. 

In the seventh act, a fisherman is arrested for the theft of a ring, 
which he declares that he has found in a fish. The King recognizes 
his own ring, and his memory returns. Regrets, melancholy. 
Time passes. The gods give the King an opportunity to fight and 
defeat the demons. On the car of Indra, by the side of the divine 
charioteer Matali, he comes to receive his reward from holy Maricha 
and his wife Aditi, the august ancestors of the world. In the abode 
of the gods he sees a young boy playing with a lion-cub. Two 
attendants warn the child against the lioness, but he is not afraid* 
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He is Bharata, the King’s son. Sakuntala is there, as an ascetic, 
sad but peaceful. The lovers are reunited. Maricha prophesies that 
Bharata will have the empire of the world, and allows the whole 
family to return to earth, to Dushyanta’s kingdom. 

The Abhijndna’lSakuniald is not a drama in the Greek and 
European sense. H. Oldenberg criticizes it very severely.^ 
Nothing in it is explained by the natural course of things. 
The curse is pronounced by a sage ” who cannot control 
himself, and therefore lacks the first qualification of the sage. 
The King, though guilty in fact, is fundamentally innocent. 
Sakuntala’s misfortune is immense and unjustified, for what 
we might regard as light conduct in a woman was nothing of 
the kind in India, where the Gandharva marriage was lawful. 
It is by mere accident that Sakuntala does not hear the sage 
calling and afterwards loses the ring. Only the faults of 
a past life can explain what is inexplicable in our trials. 
This is a convenient theory, and Kalidasa may have used it 
as an excuse for introducing into his work an element defying 
all psychology. But if he had not introduced it his hero would 
have been really guilty, and that is not allowed by Indian 
dramatic theory. 

The play was translated into English by Jones in 1789, 
and from English into French in 1803, and it aroused the 
enthusiasm of Goethe, who in 1791 composed his famous 
elegiacs : — 

Will ich die Blumen des fruhen, die Friichte des spdteren 
JahreSj 

will ich, was reizt und entzuckt, will ich, was sdttigt und 
nahrt, 

will ich den Himmel, die Erde mil Einem Namen begreifen, 
nenn ich, Sakoniala, dich, und so ist alles gesagt^ 

The play has several times been translated into French,® 
and it has been performed on the French stage. Sarcey, who 
was not likely to find poetry of this type congenial, said, 
more wittily than justly, ‘‘ C^est Venfance du thedtre et le 

^ Die LitercUur des alien Indien, Berlin, 1903, p. 261. 

• Flowers and fruit, all that delights and all that sustains, all heaven 
and all earth, are expressed in the name Sakuntala. 

• Translated into French from Sir W. Jones’ version by Citizen A. 
Bruguidre, Paris, 1808 ; from the Sanskrit by P. E. Foucaux, Paris, 1867 
and 1874 ; by Abel Ber^aigne and Paul Lehugueur, Paris, 1884 ; into English 
by Monier^Williains, ed., London, 1894. 
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thddtre de Venfance.^^ It is true enough that for the manu- 
facturer of well-constructed middle-class comedies the curse 
which sets the play in motion is merely ridiculous, and the 
theme of the ring (or other means of recognition) intolerably 
hackneyed. This theme recurs in Indian literature ad 
nausearriy as it does in all literature.^ Yet one could hardly 
find a more poetical work. The verses are simply enchanting. 
No translation will ever convey their beauty. 

A fairy-tale of the love of a goddess and a mortal, a type 
called trotakay is the subject of Vikramorva^iy^ “ Urvasi won 
by Heroism,” the third and last play of Kalidasa. It already 
shows signs of commencing decline. There are as many 
versions of it as of jSakuntaldy and they are so many and so 
different from one another that it is difficult at this day to 
know what the original was. It has been translated into 
European languages, and an opera has been made of it at 
Munich. The audiences have felt the lack of dramatic plot. 
Certain verses of the Rigveda (x, 95), the dialogue of Pururavas 
and Urvasi (cf. above, p. 238), have furnished Kalidasa with 
matter for five acts. But here the nymph is not cruel, but 
affectionate and tender. 

Having been carried off by the demons, she is liberated by 
Pururavas and brought back on his chariot. They fall in love. 
Urvasi returns to Indra’s heaven, but at the first opportunity she 
appears in the King’s park and there leaves a love-letter for the 
King (like the verses which Sakuntala wrote on a lotus-leaf). 
Needless to say, it falls into the hands of the Queen and she is angry. 

A play is performed in heaven, in which Urvasi acts the part 
of Lakshmi. At the question, “ Who is the lord of thy heart ? ” 
instead of answering “ Purushottarna ” (i.e. Vishnu), she says 
“ Pururavas ”, so lost is she in her love. Then Bharata curses her, 
but Indra pities her and modifies the curse : she may remain united 
to Pururavas until he sees his son, born of her. But in a moment 
of jealousy Urvasi, wandering wildly, enters the sacred wood 
forbidden to women, and at once Bharata’s curse acts and the 
nymph is changed into a creeper. The King is in despair, and seeks 
her in vain. He addresses a complaint, beautiful but rather long, 
to beasts, insects, and birds, mountain, river, and forest, until at 
last, under the influence of a magical stone, he clasps a creeper and 
finds Urvasi in his arms. It is by chance, too, that he finds his 
son, whom Urvasi has caused to be kept secretly in a hermitage. 
She then returns to heaven, and so is lost once more. But the 
victory of Pururavas over the demons induces Indra in gratitude 
to allow him to take back his wife, this time without conditions. 

^ A. Gavronski, Notes sur les sources de quelques dromes indiens, Cracow, 
1921, p. 89. 

* Translated into French by P. E. Foucaux, Paris, 1861 (also in BiMiot* 
orient, eh^,, xxvi) ; into English by Wilson, op. cit. 
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Between the fourth and fifth acts several years pass, as 
between the fifth and seventh acts of iSakuntald. Here 
again heroic conduct on the part of the child reveals his race. 
But in this case Pururavas learns of his fatherhood only 
to find at the same time that they must part 

The verses of Pururavas, who is rather a pallid hero, 
are too lyrical. But this very defect attracted the successors 
of Kalidasa, and the play was much imitated. It won the 
public favour. No one has equalled Kalidasa in the art of 
calling up the most delicate shades of feeling, and no one 
has painted nature as he has done. There have been more 
colourful writers, such as Harsha in the Ratndvall, and others 
whose dramatic talent stirs us more deeply, but none has had 
his grace, his elegance, or, above all, his noble rhythm. 


IV 

THE SUCCESSORS OF KALIDASA 

For some time yet, with Harsha and Bhavabhuti, the 
drama was kept at the high level to which Kalidasa had 
brought it. After them came inferior writers who exaggerated 
its qualities but multiplied its defects. 

It was as a crowned monarch, enjoying a well-earned rest 
after thirty-seven years of hard conquest, that Harsha 
wrote his dramas. He reigned from 606 to 647 at Kanauj, 
which political revolutions had made the ruling power of 
India. His friend the poet Bana has left a biography, 
conventionally exaggerated, of this amazing king, and his 
guest and admirer, Hiuen Tsang, tells us what he was able 
to see between 630 and 644, thanks to the favour given him 
by the sovereign. Inscriptions and coins tell the rest. It 
might be maliciously suggested that, amid all this information, 
we are not told whether Harsha really wrote his plays himself. 
This doubt is no longer possible ; Siladitya Harsha, “ Harsha, 
Sun of Virtues,” has plundered his predecessors in too royal a 
fashion for it to be possible to suspect a hand invested with 
less authority. 

By race Harsha was eclectic. His grandfather was a 
worshipper of Siva, his father of Surya, the Sun, perhaps 
under influences from beyond the Indus, and his brother and 
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sister were Buddhists. Hiuen Tsang’s residence at the court 
led the King to incline towards Buddhism, and he even 
composed hymns in honour of Buddha, 

He is likewise eclectic in his work. He draws on the 
Mdlavikdgnimitra, and makes out of it two pretty heroic 
comedies (ndtika), the Ratndvali ^ and Priyadar^ikd,^ and 
out of three different subjects inspired by his own imagination 
he composes a mosaic entitled Ndgdnanday^ of which the 
introduction is dedicated to Buddha and the end to the 
goddess Gauri. 

The subject of the Ratndvali^ the ‘‘ Pearl Necklace ”, 
is as follows : 

The Princess of Ceylon is to marry the King of Vatsa. Her 
ship is wrecked. She is picked up by unknown folk and becomes an 
attendant of Vasavadatta, the Queen. The King notices her, and 
she thinks that she sees in him the god of love himself. They 
love. The Queen rages, and then herself offers the King the hand 
of the Princess, who is moreover her cousin, when she is recognized 
by her necklace. 

Harsha embroiders this stale old theme with delicate 
arabesques. The spring feast is for the reader a feast of 
sound and colour. The imagination revels in the pictures 
which are presented in profusion by the verses of the author, 
who is more artist than poet, but a decorative artist and 
a musician. 

Sagarika, as the Princess calls herself in her disguise, 
paints the King’s portrait for herself and discloses her feelings 
to a friend. One should note how cultivated these dramatic 
heroines are. Sakuntala composes verse, Sagarika paints, 
all dance and make speeches, and they understand Sanskrit 
and speak it in solemn moments. The heroes, too, resort to 
painting to remind themselves of the features of their lady- 
loves. These repeated characteristics help the play along, 
and so do familiar situations. In the Ratndvaliy a monkey 
escaping from its cage causes the disorder which leads to 
the discovery of the heroine’s secret love. The same device 

^ Most of it is translated into French, in fragments, in Sylvain Wvi ; 
into English by Wilson. 

• Translated into French by G. Strehly, Paris, 1888 (Bibl. ebsMrienmy 
Iviii). 

* Translated into French from the Sanskrit and Prakrit by A. Bergaigne, 
Paris, 1879 (Bibl. orient, ehiv.y xxvii) ; into English by Palmer Boyd, 
London, 1872. 
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is used twice by Kalidasa, in one case an elephant being the 
cause of the trouble and in the other a monkey. These two 
are the favourite animals of the drama and the tale. Often 
a parrot is brought in, which repeats the conversation of 
the heroine and her girl friend to the King. 

Knowing that he is loved, the King declares the ardour of his 
passion to the Princess, but the Queen comes in, sees the portrait, 
guesses what is happening, and goes out, cold and injured. The 
King implores her forgiveness. “ Queen, my treason is but too 
plain. Yet hear me. As I lie prostrate at your feet, my humiliated 
brow reddens with the lacquer with which they are painted, but if it 
can also take the redness of anger from your face, lovely as the 
moon, then, O Queen, have pity on me ! ” ' 

The story of Priyadarsikd is very similar, and in the third 
act there is a play within the play. As in Hamlet, it serves 
to tell the truth. It tells it only too well, and gives rise to 
complications. According to a custom, which no doubt gave 
the audience pleasure but is not in the least necessary to 
the action, it is announced towards the end that the generals 
have won a victory in the King’s name. The hero is thereby 
covered with new glory, and can give himself up to his love. 

The Ndgdnanda, the “ Joy of the Serpents ”, has no 
value as a drama. Yet some passages have merit. The 
typical man of pleasure {vita) and the humbler folk are well 
drawn, especially in contrast with the delicate scene between 
the newly married pair. Prince Jimulavahana and Princess 
Malayavati. The Prince chooses the inopportune moment 
when the enemy are attacking his country to reveal that he 
is a bodhisattva. In this the author follows the avaddna, 
which had spread as far as Mongolia. In virtue of the 
character of its hero, this play had great success in Buddhist 
circles as a religious drama, and I-tsing, twenty years after 
Hiuen-Tsang, speaks of performances of it with songs, music, 
and dancing. 

The cult of Gauri, the terrible wife of Siva, as described 
in the first and last acts, is of interest to the student of 
religions. Gauri appears with her arms entwined in snakes. 
But, though she is the cruel, implacable goddess of the 
Tantric orgies, she can have pity for those who call upon her, 
and she restores the bodhisattva Jimutavahana to life. 

The Indians themselves place the dramatist Bhavabhuti 
^ From S. L^vi^s translation, OOXCIF, p. S7. 
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immediately beside Kalidasa. “ Kalidasa suggests feeling, 
Bhavabhuti expresses it,” with disturbing intensity. He 
lived at the court of Yasovarman, King of Kanauj, who 
reigned at the end of the seventh century and in the first 
half of the eighth. Although devoid of any inventive power, 
Bhavabhuti was one of the most learned men of his time, 
and had an unequalled mastery of language. No one excelled 
him in handling Sanskrit and in restoring all their power 
of expression to old words already obsolete. 

Three dramas of Bhavabhuti are known. Two, the 
Mahdvlra-charita and the Uttara-Rdma-charitay^ are taken 
from the Rdmdyana, while the third, the Mdlatl-Mddhava,^ 
is a bourgeois drama, one might say a comedy, with a subject 
taken from a collection of tales and the accessory details 
from observation. 

The plays dealing with Rama are merely series of pictures, 
without much unity or life. They seem to be intended to 
be read, not acted. There is more action in the Uttara-Rdma’ 
chariia. From the Uttar a-kdnda, a late addition to the 
Rdmdyana^ the poet takes the idea of telling the story of 
the second part of Rama’s life in his partly dramatic but 
mainly lyrical manner. 

Rama and Sita look at the picture-gallery in which the painter 
has depicted the life and deeds of Rama in exile. Their memories 
revive, and Sita says that she would see once more the forest in 
which she has lived with her husband, in exile but happy. This 
passage will produce a highly dramatic effect later. The two, united 
at last after long suffering, love each other the more tenderly. Sita 
is with child. A messenger from the holy man Vasishtha advises 
Rama to obey every wish of the Queen in her present condition, but 
“ alx)ve all to respect his duties to the people ”, It is like the 
first rumbling of the approaching storm, and Bhavabhuti is a 
master in the preparation of effects. Rama, under the dominion 
of his memories, asks Ganga, the deified Ganges, to protect his 
wife always, and he begs the magical weapons, which the gods had 
given him, to transfer themselves to his son born of Sita as soon 
as he shall be old enough to handle them. Desiring to know the 
feelings of his people, he maintains spies, as is a king’s duty. Now 
one of these informs him that the people are murmuring against 
Sita on the ground that she has lived too long in the palace of 
Ravana to be worthy to be their Queen. Rama broken-heartedly 

^ Translated into French, with an introduction on the life and works 
of Bhavabhuti, by F61ix N^ve, Brussels and Paris, 1880 ; into English by 
Wilson, op. cit. 

* Translated into French by G. Strehly, with a preface by A. Bergaigne, 
Paris, 1885 (BibU etzMnmnet xlii) ; into English by Wilson. 
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submits to his duty. He will send Sita away. She will be taken to 
the forest, but she will not come back. 

In the third act we learn that Ganga has saved Sita when she 
wished to die after giving birth to twin children, that the twins 
have been given into the care of Valmiki (cf. above, p. 2.56), and 
that she herself is coming unseen to visit the places which she once 
loved. Rama arrives also. In their emotion both faint, each into 
the arms of an attendant. Sita, still invisible, approaches Rama, 
and their mere contact brings back their knowledge of their lost 
happiness. This scene is a model of the Indian rasa. Pathos is 
mingled with pity, and the tenderness of lost love, the vain attempt 
to seize the dear shadow, the melancholy diffused in a world half 
unreal, half human, all in a language in which every word seems 
to tremble with emotion, are sheer magic. 

The three next acts introduce us to the sons of Rama, who are 
not yet full-grown but are already heroes. The magical weapons 
have, of course, come into their possession, but Rama does not yet 
recognize his children. In the seventh act, when Rama witnesses 
the play which Valmiki has written about his life,^ the final 
recognition takes place. The goddesses take part in the performance, 
which is accompanied by a series of faints on the part of Rama, so 
great is his emotion. At last Arundhati, the divine wife of the wise 
Vasishtha, takes Sita by the hand and brings her, restored to life, 
to Rama, while Valmiki presents the two princes to the people, 
who acclaim them and their mother. 

The comedy, if it is not a tragedy, of Malaii and Madhava 
is the story, in ten acts, of love triumphant over many 
obstacles. Some, hailing Bhavabhuti as an Indian Shake- 
speare, ^ have found in it a likeness to Romeo and Juliet. 

Malati loves Madhava, and their parents consent to the union. 
But Nandana, the King’s favourite, wants Malati for his wife, and 
her father, not daring to resist, promises her to him. Thanks to 
the intervention of the Buddhist nun, Kamandaki, all turns out well 
and the lovers are united. 

Kamandaki, who is the big mind of the play, is 
a consummate diplomatist, knowing life as if she had had 
a long experience of it ; one may, indeed, call her a go-between, 
and one understands why Bhavabhuti, an orthodox Brahman, 
made her a Buddhist. But there is nothing dishonourable 
in her conduct, and if the author was to bring in a clever 
woman independent enough to be able to act of her own 
authority, he had little choice. Nuns were the only women 
who did not belong to their parents, or their husband, or 
everybody. 

Old tricks — the scene with the picture and a verse of 

^ A pli^ within a play is called garhh&nka, “ embryonic act.” 

' Cf. raUUULVHZ, iii, p. 285 n. 
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declaration, the non-recognition of a lover, an escaped tiger 
(instead of the monkey or elephant) — fill up time, complicate 
the direct action, and serve to explain the most unexpected 
events. What is new is the fifth act, in which Madhava, in 
despair at the approach of his loved one’s marriage to another, 
calls on the demons for help. 

He goes by night to the burning-place, and in the midst of 
a veritable witches’ and demons’ Sabbath, calls up evil spirits 
(bhuta) to offer them new flesh, his own. Cries are heard from the 
neighbouring temple of Durga. He rushes in and sees Tantric rites 
in progress ; before the statue of the dreadful goddess a priest lifts 
his knife to sacrifice Malati, who has been drawn to the temple by 
magical means. Madhava kills the priest, rescues his love, and with 
her flies from the vengeance of the priestess. But we are still shown 
the wild dance which Durga, with her head and arms wrapped in 
snakes, performs in honour of her husband Siva. 

Bhavabhuti loves contrasts of light and shade, violent 
emotions, terror. His contemporaries called him ^rlkantha^ 
“ Divine Throat,” which is also a surname of Siva. Siva 
burnt his throat by swallowing the poison which was about 
to destroy the world. For this he was called Nllakantha, 
Black Throat,” or, in reverence, Srlkantha^ “ Glorious 
Throat ” or “ Divine Throat ”. Did Bhavabhuti get this 
name from his love of the horrible and of painful impressions, 
like Siva, who haunts cemeteries and wears a collar of skulls ? 
Perhaps ; but for other reasons, too — his inexhaustible 
vocabulary, the sonorous effect of his complicated metres, 
and his powers of expression. 

One cannot imagine an ordinary audience listening to 
Bhavabhuti’s plays and at once understanding his long, 
and too long, compound words. His works demand an 
audience of connoisseurs. It was to be found in the limited 
circle of highly cultivated men who surrounded the Maecenas 
princes of ancient India. 


V 

THE DRAMA AFTER BHAVABHUTI 

Bhavabhuti ends the great age of dramatic literature. 
After him we come to an age of lesser men. Skill in versification 
takes the place of the poetry which is lacking, and erudition 
is displayed where there should be inspiration. Even the old 
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masters were not strong in invention. Out of respect for 
texts and traditions, or out of contempt of the real life 
surrounding them, they preferred to draw on the immense 
fund of legends which India offered. Their successors 
continued to work on the same materials, the Mahdbhdrata^ 
the Rdmdyanay the Krishna cycle, and, exceptionally, the 
legend of Siva. Real life was left to humbler writers, and it 
was among them that dramatic talent found a refuge. 

The anthologies often quote fragments of the Venl- 
samhdra^ the “ Binding of the Braid of Hair Draupadi 
(see above, p. 251) swears that she will not bind her hair 
until the insult done to her is avenged. It is the same idea 
as in the Mudrd-Rdkshasa (p. 306), in which Chanakya 
swears to leave his lock unbound until he has won Rakshasa 
for Chandragupta. 

Polished Sanskrit stanzas were still turned out, but the 
living tongues were used to represent life. 

At the beginning of the tenth century Rajasekhara of 
Kanauj wrote, among several plays very popular at the time, 
a drama in Prakrit. He was not another Hala, who wrote 
in Prakrit because he did not know Sanskrit. Rajasekhara 
knew the sacred language thoroughly, and it was to prove 
his mastery of the Prakrits that he wrote his Karpura- 
manjarl in a living language. The interest of the play lies 
in its very lively pictures of popular merrymakings. In his 
description of the Feast of the Swing, on which a girl mounts 
in honour of the goddess Gauri, he uses alliteration, repetitions, 
internal rhymes, etc., in such a way as almost to give the 
impression of gentle swaying. He is a master of the harmonious 
and sounding line. But there is no action ; he only makes 
allusions to it, and amuses himself by startling us with his 
twists of speech {vakrokti\ which are practically riddles. 

Anandavardhana, a theorist of the ninth century, quotes 
the Mahd-ndtakay the “Great Drama”, in which Kalidasa’s 
practice of introducing stanzas into the dialogue is carried 
to extreme lengths. The Mahd-ndtaka is nothing but a series 
of stanzas and comes half-way between drama and epic. 
Ascribed to the celebrated monkey Hanumat, Rama’s 
friend, it returns to the epic narrative of the Rdmdyana. 
But it seems to be intended for a shadow-theatre. In that 
case the stanzas would be recited by a single speaker, as in 
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the popular spectacles. There was a legend about its author- 
ship. It was said that Valmiki feared that his Rdmdyana 
would be outshone by Hanumat’s drama, and that Haiiumat, 
who had carved his work on a rock, advised Valmiki to 
cast the rock into the sea. Centuries went by, then the broken 
fragments were found and taken to King Bhoja (eleventh 
century), himself an author. It is unnecessary to say that the 
Mahd-ndtaka was probably written in Bhoja’s reign and 
perhaps at his suggestion. 

At the solemn assemblies of the Bhaktas, who worshipped 
Vishnu, it was the custom to perform the mystery-play of 
the Gopdla-kilichandrikd, the “ Moonlight of the Herdsmen’s 
Games ”. Its theme is the oneness of Krishna and Radha. 
She is the energy (sakti) of her husband, but really they are 
one. This is the subject of the Glta^govinda (see p. 290). 
One actor recited the poem in the wings and his words were 
enacted in mime on the stage. 

Another religious drama, which is known all over India 
and has been the subject of much commentary, is the Pdrvati- 
parinaya, the “ Marriage of Parvati ”. The hero is Siva, who 
very rarely appears in drama. Five acts without any action 
tell how Kama was burned by one glance from the third eye 
of Siva, and how at last Parvati got her husband. This 
slavish imitation of Kalidasa’s Kmndra-sambhava (see p. 277) 
was for long attributed to Bana, the court poet of Harshadeva. 
It is of much later date, probably of the fifteenth century, 
and was written by the “ Second Bana ”. 

The tradition of the allegorical drama goes back, if not to 
Asvaghosha, at least to the Buddhist dramas in general, in 
which personified abstractions were brought on the stage. 
The most celebrated is the Prabodha-chandrodaya, the 
“ Rising of the Moon of (true) Knowledge ”, probably 
written in the first years of the twelfth century for a royal 
patron of letters. The author, at once an orthodox Vedantine 
and a Vishnuite, effectively combats heresies with his 
undeniable gifts as a playwright and poet. 

The Bhartrihari-nirveda^ or “ Disillusionment of Bhartri- 
hari ”, a fifteenth-century work, is not allegorical but philoso- 
phical. It might be called “ The Strange Ending of a Mad 
Love In it we find Sivaite asceticism and Buddhist 
renunciation mingled. 
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King Bhartrihari loves his wife tenderly. She declares that 
she could not live without him. To test her, he causes it to be 
reported that he has been eaten by a tiger while hunting. His 
wife falls dead at the news. In despair, the King wishes to mount 
on to the pyre to be burned with his wife’s body. A Yogi arrives 
and by his anecdotes persuades the King that nothing is of value 
save renunciation. In consequence the King loses all interest in 
his wife, even when she is restored to life by the ascetic. The poor 
Queen brings her child, but the love of the father is as dead as that 
of the husband. 


VI 

FARCE 

The masses needed the theatre as much as the select few 
and if nothing or almost nothing has come down to us of the 
works intended for the people, it is because they were not 
considered worthy of preservation. Yet the court did not 
disdain the rather shallow gaiety and humour of the farce. 
It found it in the bhdna, a monologue, and in the prahasanay 
or farcical comedy. 

Works of this type chiefly developed the characters of 
the vita and the vidushaka. They became principal instead 
of incidental parts. The vita^ who appears quite rarely in 
the ndtaka, is the usual hero of the bhdnUy in which he mimes 
and relates his exploits or his conversations with other 
people. He has literary culture and a complete knowledge 
of the courtesan. The bhdna and the prahasana “ take for 
their heroes debauchees, libertines, and vagrants, and for 
their subjects the vilest actions and the most scandalous 
intrigues. The world which they paint is doubtless only 
a conventional caricature, but the exaggerations of oddity 
and vice are on the whole less far removed from real life than 
are the pictures of ideal virtues . . . They constantly 
verged on true comedy without ever touching it 

A bhdna of the fifteenth century, iSringdra-bhushana, the 
‘‘ Ornament of the God of Love ”, by Vamana Bhatta Bana, 
the author of the Pdrvatt-parinaya, is summarized by 
Wintemitz as follows.^ 

The man of pleasure (infa, whom Sylvain L^vi calls the bel 
esprit) y after a night of gaiety, having saluted the sun in choice 
verse, strolls in the harlots’ quarter. He meets whores, bawds, 

* OOXCHV, pp. 155-6. 

« CKI LXJ^Vm, Ui, p. 260. 
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parasites, clowns, and so on, chats with them more or less wittily, 
and takes the words out of their mouths. For instance : “ But who 
is that, the girl in the belvedere of that palace ? With her eyes she 
follows her lover, whom her old mother has just driven out of the 
house. Why, it is Vasantika, Madhavi’s daughter I ” (Approaching) 
“ Little Vasantika, what are you doing there, on that high terrace ? 
You say that you are admiring the spring-time verdure of the grove 
from aloft ? ” He laughs and quotes a verse which proves that he 
has not believed her for a moment. The street seethes with life. 
Dancing-girls go to the theatre. The vita goes in, admires the grace 
of the artistes, and does not fail to make declarations of love. An 
old harlot runs to the law-court to complain against a young man 
who has married her daughter for six months but has not paid her 
the money he owes. We also see a cock-fight, a fight between rams, 
and an athletic contest. 

The Hindus, incapable of creation in sober, straight lines, 
excelled in the observation of detail. It is for the reader or 
spectator to reconstruct the general plan of the work in his 
imagination. 



CHAPTER V 


Narrative Literature 

I 

FOLK-TALE AND FABLE 

A S the Gita-govinda, a work on the border-line of lyric 
poetry and drama, led us to speak of the drama, so the 
Indian drama, which is essentially lyric and narrative, leads 
us on to the form for which the Indian spirit has shown the 
greatest aptitude, narrative literature. We have seen the 
heroes of the Mahdbhdrata diverting themselves in their distress 
by listening to fables and stories. In discussing Buddhist 
literature I have mentioned the avaddnas and the “ Garland 
of Jatakas Let us remember that at an early date India 
possessed the largest collection of stories in existence, the 
Jatakas. 

The Jatakas were written in prose, often interspersed with 
stanzas (gdthd). The Pali of this verse is older than that of 
the prose, which seems to serve as an explanation. Sometimes, 
however, there is no connection between the verse and the 
story. Only the verse stanzas were admitted into the Buddhist 
canon. The prose is merely a commentary added later, 
after the constitution of the canon. 

The collection, containing over five hundred tales, was 
translated from Pali into Cingalese at an uncertain date, no 
doubt shortly after Buddhism had spread to Ceylon. The 
gdthds were not translated, and we still have them in the old 
original Pali. In the fifth century, or somewhat later, the 
stories were translated back from Cingalese into Pali, and 
this is the Jataka which we know to-day.^ 

^ Translated under the direction of E. B. Cowell, Cambridge, 1895-1905, 
and into German by Julius Dutoit, Leipzig, 1920. For French translations, 
see L6on Feer’s articles on the Jatakas in Joum, Asiatique, 1875, 1895, 1897. 
The fundamental edition is V. FausbOll, The Jdtaka together with its Com- 
mentary, being Tales of the Anterior Births of Qoiama Buddha, i-vii (index by 
Dines Andersen), London, 1877-1897, 
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They are popular literature — if not created, at least 
adopted by the people. But some of the stories bear the 
mark of conscious literary workmanship. They have descended 
into the popular domain, like the Mediaeval romance, 
which was originally intended for the upper classes. Thus the 
Jatakas are hybrid works in their evolution and hybrid also 
in their foundation, for they consist of two chief elements, 
tales and fables. 

The origin of fables has long been discussed. Some 
scholars said that they had their birth in Greece ; others, 
perhaps with more effective arguments, attributed them to 
India. Reciprocal influences and exchanges occurred. India 
seems to have given more than it took. Theodor Benfey, 
whose translation of the Panchatantra ^ was the foundation 
of comparative literature, maintained that the tale and the 
anecdote were purely Indian, whereas the fable came from 
Greece. He also recognized the part played by the Buddhists 
in propagating this literature, fo-day discussion would be 
idle, for no one any longer seeks to find the birth-place of 
all tales and fables in one country.^ Only there are peoples 
with greater inventive faculty, while others are more expert 
in literature. The lively imagination of the Indian, fostered 
by an inactive life and a climate which encouraged rest and 
meditation, the hordes of pilgrims, ascetics, and beggars 
who attracted custom by telling marvellous or amusing 
stories, and lastly the belief, fundamental in India while 
fairly common elsewhere, that the beasts are not a different 
world from ourselves, all prepared a soil in which both tales 
and fables sprang up in abundance. The Panchatantra, the 
“ Five Threads ” or ‘‘ Books ” on politics and the art of 
government, has not come down to us in its original form. 
It is composed of remnants of a T antra fchydyika, or “ Collec- 
tion of Little Tales ”, and various otL r elements, traces of 
which are preserved in the Kashmiri, > palese, and Southern 
Indian versions. The Panchatantra which Europe knows in 
editions ^ and translations is a late work, reconstructed on 
the lost ancient original and probably a good deal different 

^ Leipzig, 185^. 

* E. Cosquin, Etudes folkloriques. Recherches sur les migrations des conies 
populaires et leur point de d&pari, Paris, 1922. 

* Ed. by F. Kielhom and G. Biihler, Bombay, Sanskrit Series, i, iii, v. 
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from it. The researches of Johannes Hertel ^ and the attempt 
of F. Edgerton to construct the original text justify one in 
concluding that it was a hand-book of politics {nUi-sdstra) 
for the teaching of young princes. 

The Tantrdkhydyika seems to belong to the age of the 
Guptas 2 and to have come originally from Kashmir, which 
is supposed, according to R. O. Franke,^ to be the birthplace 
of Sanskrit itself. The unknown author of the collection 
had not only the language but the style of the kdvya, but, 
being a man of taste, he did not consider it suited to the little 
stories which he told quite simply, but not without wit and 
delicate irony. He used old and in part popular materials, 
but by polishing and transforming them he gave them the 
air of a personal creation. One cannot say whether the fashion 
in which the tales are boxed one within another is his 
invention ; we find the same thing in the Arabian Nights, 
a work which betrays Indian influence, if not origin. In the 
course of conversation, a speaker quotes a proverb in verse 
in this way : “ If you did thus, you would be like the ass 
in the barley-field.” “ How so ? ” asks the other. Hear 
then,” says the first, and he tells his story. Very often 
a character in that story does the same thing, and another 
story is started. Gradually they get back to the first. 

There are stories showing how one should acquire friends, 
for even the weak are strong when united, and how war is 
waged, and how one can deceive or be deceived, and how it 
is a mistake to judge hastily. 

A story added later, but full of humour, is that of Vishnu 
and the weaver. 

A poor weaver saw a princess and fell sick of love. His friend 
the Cartwright made him a Garuda of wood, the Garuda being the 
mythical eagle on which Vishnu rides. The weaver went up on his 
wooden eagle, wearing the attributes of Vishnu, and entered the 
girl’s apartments. She fully believed that it was Vishnu, and, 
yielding to his entreaties, she made a Gandharva marriage with 
him. To her parents, at first furious and then marvelling, she 
announced that they had Vishnu for a son-in-law. At night they 
saw him come down from the sky on his eagle, bearing the disk, 
the conch, and the other signs of his power, but they dared not speak 

^ Tantrdkhydyika, translated into German with introduction and notes 
by Hertel, Leipzig and Berlin, 1909 ; ed. by J. Hertel, Berlin, 1910 ; the 
Parlchata ntra tra nslated into English, Trichinopoli, 1887. 

* OCOLCCXVI, p. 105, London, 1927. 

’ Pali und Sanskrit, Berlin, 1902. 
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to him, for a god does not suffer the approach of mortals. Proud 
of such a son-in-law, the King provoked his neighbours to war. 
Presently his capital was besieged, and disaster stared him in the 
face. The supposed Vishnu calmed the fears of the princess and 
prepared to fling himself into the fray next morning, for he had no 
longer anything to lose and it was better to die as a hero. Now 
the real Vishnu was embarrassed ; either men would see the god 
vanquished or he must aid the impostor. He chose the latter 
course, and the weaver was victorious. 

One cannot quote even the most amusing stories. There 
is the little hare who outwitted the lion or the elephant. 
There is the mouse who was turned into a maiden and had 
to choose a husband ; in every one she found some drawback 
— in the sun, in the cloud, in the wind, and in the mountain — 
the rat alone seemed perfect, and him she chose. Everything 
that irony and malice can invent is in them. 

The ideal of the Tantrdkhydyika and the Pafichataritra 
is the average man, a good householder and a good father. 
Hospitality and loyalty to his friends are his chief virtues. 
The duties of a king are very clear — he must light bravely 
and give up his life for his subjects. At all times he must 
protect the innocent and rule the land with the help of wise 
ministers. 

At a very early date the Panchatantra made its way into 
the literature of the world. A north-western version was 
translated into Pehlevi ^ in the sixth century by a Persian 
physican named Burzoe at the order of his master, King 
Chosroes Anushirvan. From this translation, the text of 
which is lost, a new translation was made into Syriac about 
570 under the title of Kaltlag and Damnag, from the names of 
two jackals, Karataka and Damanaka. An Arabic version, 
amplified, was made in the eighth century under the title of 
Kallla and Dimna, and it was this that served as the basis 
of the European and other translations. In 1816 Silvestre 
de Sacy translated it into French.® 

But this work was known to Europe much earlier. In the 
eleventh century it appeared in Greek and was translated 
from that into Latin, Italian, German, and other languages. 
In the twelfth century there was a good version in Hebrew, 

^ A language which may be called Middle Persian, in relation to Old Persian 
and Avestic on the one side and modem Persian on the other. 

^ English translation of Kallla and Dimna, by Keith-Falconer, Cambridge, 
1885. 
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which was translated into Latin in the thirteenth as Liber 
Kalilae et Dimnae, directorium vitae hiimanae,^ for it was 
generally regarded as the most perfect manual of practical 
morality and wisdom. Another Hebrew version of the 
thirteenth century was translated into French in 1644 by 
David Sahid and Gaulmin as Livrc des lumieres, ou la conduite 
des Toys, and a Turkish translation of the Persian work, 
dedicated to the Sultan Soliman I (sixteenth century), 
was translated into French by Galland and Cardonne at 
the beginning of the eighteenth century. From French it 
has been translated into Malay. 

La Fontaine says in an introduction to the second edition 
of his Fables, in 1678, that he owes several of them to the 
“ Indian sage ” Pilpay, but by his time almost all the subjects 
already bore the stamp of the European mind. 

At this day the fables and tales of the ancient Tantrdkhyd- 
yika have sunk so deep into Western literature that only an 
expert can identify them in the fabliaux or in the Gesta 
Romanortwi. A curious instance of the way in which an 
Indian story may be disguised in an European folk-legend 
is given by Winternitz,^ who has shown, beneath the Welsh 
story of Gelert, the Indian fable of the faithful mongoose 
killed in error. The Gipsies, w'ho came from India and spread 
over Europe, may have carried tales to very distant regions. 
The Mongols, in their advance on Russia and Poland, may 
have brought some Buddhist stories with them, although 
their raids in Central Europe were of short duration. Lastly, 
Arab and Greek merchants, and above all Byzantine popular 
literature, carried ideas from East to West and from West 
to East. Persia has always played a very great part in the 
propagation of ideas ; without it we should never have 
known the Panchatantra. 

On the north-western version of the Panchatantra is based 
the collection entitled Hitopade^a, Useful Teaching,^ which 
has the same didactic object. Its author, Narayana, probably 
a Bengali, was initiated into the Tantric cult. In one of the 

^ The Hebrew and Latin translations were translated into French by 
J. Deren bourg in 1881. 

» CCLXXX^niL iii, p. 805. 

• Translated into French by L. Langl6s, Paris, 1790 ; into English by 
Pincott, 1880. 
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first stories we read that young girls had to be offered in 
sacrifice to the goddess Gauri (cf. Mdlatt-Mddhava, above, 
p. 318). Sacrifices of this kind are never mentioned in the 
ancient texts. Therefore this story, if not the whole Hitopade^ay 
is of the time when the Tantra sect had spread to Bengal 
and had already acquired some importance. We have a 
manuscript of this work dating from the fourteenth century. 


II 

THE LITERARY STORY 

The Brihat-kathdy^ Kathd-sarit-sagara, and Suka-saptati 

The great epics were the two chief reservoirs on which 
writers never wearied of drawing. But there were others 
of less importance. One was the cycle of King Udayana, 
narrated by Gunadhya. 

When did he live ? We cannot say, A verse in the Megha- 
data (see above) says that the old men of the city of Avanti 
loved to tell the story of King Udayana. The commentators 
suppose that this remark refers to the Brihat-kathdy the 
“ Great Romance ” of Gunadhya about the King. In that 
case the author would be much earlier than Kalidasa. If, too, 
as is probable, Bhasa (see above, p. 302) took the theme 
of his play Svapna-VdsavadaUa from the Brihat-kathdy the 
“ Great Romance ” would be earlier than the third century. 
A fairly late tradition, only mentioned in the eleventh 
century, makes this mysterious Gunadhya, of whom the 
romance-writers Dandin, Subandhu, and Bana speak with 
such respect, the minister of a King Satavahana. But there 
was a whole dynasty of Satavahanas ; we know of one of 
them, Hala, who wrote the SattasaL It is therefore useless 
to try to place Gunadhya in the Andhra country in order 
to have more exact information. The geography of his work, 
if it has any, rather suggests a northern district. 

To crown our misfortune, the work itself is lost. We only 
have minute fragments, a few verses inserted in the Prakrit 

1 F^lix Lac6te, Essai sur Gunddhya et la Brhatkathdt Paris, 1908 ; Leo v, 
Mankowski, Der Auszug aus dem Pancatantra in K^emendras Bthaikaihdmtm- 
jari, introd., text, trans., and notes, Leipzig, 1892 ; Y. S. Speyer, Studies 
about the Kathdsaritsdgafa. 
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grammar of Hemachandra, We only know that it was written 
in the Paisachi language, the language of the demons accord- 
ing to the theorist Dandin ; more probably in some Prakrit 
dialect not known from other works of literature, perhaps 
of the Vindhya region, according to A. B. Keith, ^ or of 
Kashmir, according to Grierson.^ We have already seen that 
the period about the beginning of our era was marked by great 
activity in the Prakrit tongues, and Sylvain Levi tells us ® 
that an inscription (unfortunately of the ninth century) 
calls Gunadhya the friend of the Prakrit language. In any 
case, what we know of the Brihat-kathd shows clearly that 
it was intended for the cultured few. 

Three principal works, not to mention the less important, 
owe their origin to Gunadhya and are transformations of 
his Paisachi work into Sanskrit. 

Of the Nepalese recension of the Brihat-kathd there is an 
abridgement in verse, the Brihat’kathd-Moka-samgraha ^ of 
Buddhasvamin, who is supposed to have lived in the eighth 
or ninth century. The fifth book (sarga) of the l§loka-samgraha 
mentions the Greeks as clever craftsmen and artists, gives 
scenes of their life, and speaks of flying-machines made by 
the lonians. Is this a reflection of the artistic age of 
Gandhara ? ® It is a further proof that the original of the 
Brihat’kathd belonged to the north-west and to the first 
centuries after Christ, the place and age in which Hellenic 
art and culture made their influence keenly felt in India. 
The scenes of the life of the hetairai and the descriptions of 
their quarter and of the palace of the fair Kalingasena in 
the tenth book find an echo in the Little Clay Cart (see p. 305) 
and the iSringdra-bhushana. 

The Kashmir version of the Brihat'kathd was used by 
Kshemendra and Somadeva, both of the eleventh century. 
The former has left a work in verse which his mannered 
style and extreme concision make extremely hard to read, 
Bfihat-kathd-manjari, the ‘‘ Bouquet of the Great Romance ”, 
full of erotic passages. The latter, whose style is simple and 

^ CCLXi^Vl, 2nd ed., p. 90. 

* A. Grierson, in Indian Antiquary^ 1901. 

* In XV, 1885. 

* Cf. L^vi, in C. H. de VAcad, des Inscr, et Belks-Lettres, 1899. 

* On the Greeco-Indian art of Gandhara, cf. A. Foucher, UArt gr^co- 
b&uddhiqm du Gandfidra, Paris, 1905, and below, part iv. 
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elegant, has written what is almost a masterpiece, the 
Kathd-sarit-sdgara.^ 

It is indeed an “ Ocean of Rivers of Tales ”, with its 
three hundred and fifty episodic narratives very loosely 
connected to the main story which forms their framework. 
One finds everything in it. Tales of marvels, novelettes, 
stories of sailors, brigands, and thieves, picaresque novels, 
love-stories, myths, and legends, a great part of the 
Panchatantra, and an independent series of “ Tales of the 
Vampire ” are jumbled together and between them make 
a huge novel of manners which gives us a view of the real 
life of India. But of what period ? Of two or three different 
periods — ^that of Gunadhya, the earliest, then the very long 
period during which his work was swelled by additions, 
and lastly a time not far from that of the composition of 
the Kathd-sarit-sdgara, 

The narrative which forms the framework, or rather fails 
to do so, for it is lost in the mass of stories piled on to it, 
begins by having for its hero Udayana, King of the Vatsas 
in Northern India. 

He marries Vasavadatta, and afterwards Padmavati, as we 
know from Bhasa’s drama. The two marriages are described as an 
introduction to the story of Maravahanadatta, Udayana’s son. 
He is born with the thirty-tw o auspicious marks of the chakravartin ; 
this means that if he leaves the world he will become a Buddha, 
and if he adheres to the secular life he will be an emperor. After 
a life of adventure, in the course of which he loses his beloved and 
wins her back, he becomes King of the Vidyadharas, the semi-divine 
inhabitants of the Himalaya. 

His adventures with his betrothed (the fourteenth book 
of the Kathd-sarit-sdgara) recall the abduction of Sita in the 
Rdmdyana, The minister needed to bring things to a happy 
conclusion is here called Gomukha, and he displays the 
qualities which Bhasa, borrowing from the Brihat-kathd^ 
gave to Yaugandharayana. The heroine has her counterpart 
in the Vasantasena of the Little Clay Cart, being a courtesan 
(in this case only a prospective one) who wishes to emancipate 
herself from her trade. 

The whole story is divided into a hundred and twenty- 
four “ waves ” {taramga), or, like Gunadhya’s work, into 

* English translation by Tawney, 2 vols., Calcutta, 1880, 1884 ; new ed,, 
pr. pr., 1924-8. 
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eighteen books, fifteen of which are authentic. Of the remain- 
ing three, the sixteenth tells of the death of Udayana and his 
wives, who decide that it is time to go to heaven, and kill 
themselves. The last two books give some legends. Somadeva 
is a born story-teller. He shapes the rough stones of popular 
literature into gems sparkling with gaiety. 

Among the people whom he describes arc the fool who, being 
hungry, has eaten seven cakes and wishes that he had started with 
the seventh ; another who, having been told to guard the front door, 
puts it on his back and goes off to the theatre with it ; and the three 
fastidious persons of whom the first cannot eat rice because he 
perceives the taste of everything w^hich its roots have drawn from 
the ground, the second complains that his girl smells of the goat’s 
milk on which she was fed as a baby, and the third cannot sleep 
because there is a hair under his seven mattresses. 

Thieves were always severely punished in India. But 
their cunning is admired. It is the same with the worthless 
man who has risen to high office ; we laugh at his tricks 
and jeer at his dupes. Kings and even gods are outwitted by 
rogues, and their difficulties are a source of fun. 

The most amusing anecdotes deal with feminine frailty. 

The miraculous elephant of a king has been hurt by a fall. 
A voice from heaven announces that it will rise again when it is 
touched by a chaste women. The ladies of the zenana and those of 
the city, to the number of eighty thousand, pass before the elephant, 
without producing any effect w^hatever. At last a poor servant, 
ugly and dirty, performs the miracle. 

Other stories are in honour of the tender, faithful wife. 
An old couple recall their past lives and see themselves always 
united — an Indian Philemon and Baucis. But as a rule the 
woman and the ascetic are objects of satire. 

While Gunadhya sometimes follows Buddhism, Somadeva 
is decidedly a Sivaite and a worshipper of Durga. He describes 
the bloody orgies performed in her honour. The half-savage 
Bhils conduct man-hunts in order to supply their goddess 
with regular victims, and magical rites are performed with 
blood and entrails. The cult of the “ Mothers ” and the 
activities of witches are painted in lively colours. We see 
women and girls praying in the temple of the phallus (linga).^ 
Siva floats above all, and the author even makes him receive 

^ There is nothing obscene about this cult. See A. Barth, Religions de 
Vlnde in m. vol. ii, Paris, 1914. 
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worship from a bodhisattva, Jimutavahana. Harsha (see above, 
p. 318) does the same thing in his Ndgdnanda. For the life 
of the middle classes the Kathd-sarit-sdgara is an invaluable 
source of information. 

Within this collection is a smaller collection entitled the 
Vetdla-panchavirniatikd, the “ Twenty-five Tales of the 
Vampire ”, by an unknown author of unknown date. The 
versification is simple, the foundation is Tantric, and the whole 
seems to be intended as an exercise in posing riddles. 

Every day a Yogi brought to King Vikramasena a fruit, which, 
according to the custom, the King handed to his treasurer. But 
one day the tame monkey bit the fruit, and out fell a priceless jewel. 
Honour obliged the King to return the Yogi an equal service. He 
therefore agreed to go by night to the burning-ground, and at the 
bidding of the Yogi — it is a very striking scene — he brought him 
the body of a hanged man, which he had to seek at a certain place 
and in a certain manner. According to Brahmanic ideas, to touch 
a corpse was the worst defilement, and burning-grounds were the 
scene of demoniacal orgies. The King, true to his promise, took 
the corpse over his shoulder. Then the vampire which dwelt in the 
body said, “ O King, the road is long. To beguile the way, hear this 
story ” — and so the first story begins. It ends with a point of casuistry 
which the King must settle under pain of a curse. Hardly has he 
given his opinion, when the corpse is again hanging on its tree, the 
King must again detach it and place it on his shoulder amid the 
fiendish laughter of the bhutas, and again the vampire says, “ O King, 
the road is long,” and so on. 

Some of these tales are cruel and relentless in their paint- 
ing of human perfidy, others are amusing and witty. 

For example, the daughter of a Brahman was asked in marriage 
by three suitors. While her father was puzzled which to choose, 
she stepped on a black snake and fell dead. Witch-doctors came to 
revive her and, after many incantations, declared that, having been 
bitten by a black snake, she was indeed dead. Her funeral 
ceremonies (samskdra) were performed, and of the three lovers one 
climbed on to the pyre by her side, another established himself as 
a Yogi on the place where her ashes were, and the third took to 
wandering as a mendicant monk {parivrdjaka). He happened to 
go into the house of a Brahman, and was horrified to see the mother, 
angry with her child, which would not leave her in peace to do 
her cooking, throw it into the fire. He refused to take food in the 
house, but the Brahman calmed his scruples by taking a book and 
reading a mantra, or spell, whereupon the child rose, rested as if 
he had slept. At night the young monk stole the book and ran to 
the burning-ground. He read the spell, and his beloved rose, living, 
and with her the suitor who had been burned with her. The Yo^ 
was there too, and there they were, all three, again claiming the 
lady. Who should have her ? 
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The King answered : “ The man who reanimated her is her father, 
because he gave her life. He who was reborn with her is thereby 
her brother. Only the man who did nothing at all, the Yogi, can be 
her husband. 

A problem which the King cannot solve is that of the relation- 
ship between the children and grandchildren of a mother married 
by her son and of her daughter married by her father. 

But the vampire, who is Siva himself, satisfied with the King’s 
constancy, reveals to him the evil intentions of the Yogi, who 
wishes to kill the King with the aid of the demons and, by doing 
magic with his body, to obtain occult power. The King slays the 
Yogi and gets the magic power for himself, and the “ Tales of the 
Vampire ” end. 

Many of the stories in this work appear in other literatures, 
without it being possible to determine their origin or line 
of descent. Western motives are to be found in it. One such 
is the story of the Trojan Horse, which occurs three times 
in Indian literature, in plays or tales, with the local difference 
that the animal is an elephant. 

Needless to say, the Kathd-sarit-sagara was likewise much 
imitated. The manner in which the stories in it are boxed one 
in another is simpler, but less natural, than inthe Panchatantra, 
in which they are introduced according to the sense and serve 
to prove an argument. 

The “ Seventy Tales of the Parrot ”, Suka-saptati,^ is 
a work of the same type, but not of the same value, as the 
Kathd-sarit'Sdgara. 

A young merchant, being obliged to go on a business journey, 
leaves his wife in the keeping of two parrots, which are really two 
Gandharvas which have been compelled to live in this form among 
men for a certain time. On the first day the young wife mourns 
her absent husband ; on the second she is bored ; and on the 
third she complains to her friends. On their advice she accepts an 
assignation, and adorns herself to go to it. The hen parrot 
reproaches her, and nearly has her neck wrung for it. The cock, 
on the other hand, approves of the woman’s purpose, but warns 
her that if she is caught she will have to extricate herself like a 
certain womar , whose story he proceeds to relate. It is an intensely 
exciting story , and the wife puts off her meeting till the next day 
in order to hear the end. But the parrot does not tell the end 
until the following evening, and at once begins another story. The 
assignation is put off from evening to evening, and after seventy 
evenings have been spent in hearing stories of the faithlessness of 
women, which is reprehensible, of that of men, which is pardonable, 
of harlots, thieves, bogus ascetics, and other kinds of rogue, the 
husband returns from his journey and all is well. 

^ Richard Schmidt, SukasapUUi, texlm aimplidor, ed. and trans., Kiel, 
1894 ; iextus arnatior, ed. and trans., Stuttgart, 1899. 
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Pornographic and obscene stories are found side by side 
with others, subtle and ironic, which, it is true, are consider- 
ably fewer. On the whole, it is “ a very mediocre collection, 
interesting only for the great extent to which it spread outside 
India For this work, the author of which is unknown, 
is one of those which has been most widely read and 
translated. It was through Persian translations, the first 
of which, the Tutlndma, is of the fourteenth century, that 
the ‘‘ Tales of the Parrot ” entered the literature of the world. 
Europe was particularly taken by one story of an ordeal 
by fire imposed on a young woman, the theme of Tristram 
and YseulL 

We shall never be able to say how much India gave and 
how much it took. The story of Sindbad the Sailor seems, 
on the evidence of the Arab historian Mas‘udi (tenth century), 
to be of Indian origin. It begins just like the Panchatantra. 
A king entrusts his sons to a wise man, who promises to make 
them learned at the end of six months. Who knows how many 
Indian elements there are in the Story of the Seven Sages 
(Viziers) ? The construction of the Arabian Nights is entirely 
Indian. It is said that the prototype of the containing 
narrative is to be found in a Jain commentary, ^ and that the 
chief elements in the collection are Indian subjects.^ 

We should also mention the “ Thirty- two Tales of the 
Throne ”, the “ Thirty-two Tales of Mendicant Monks ”, 
and the ‘‘ Ocean of Tales ”. They differ greatly in age, and 
also in value. The period round about the fourteenth century 
was favourable to the output of such works, which were 
produced to satiety. India, adapted to Mussulman rule 
and divided into small states, lived shorn of her ancient 
glory. The great men of her history were made the subject 
of tales without a shade of truth. Writers found a 
cantankerous pleasure in telling the great ones of the earth 
what they thought about them. 

In the Purusha-parlkshd, the “ Test of Men,” a thief condemned 
to death (theft being very cruelly punished because it was very 
difficult to detect the author) says that he has the secret of growing 
gold and making it bear fruit. The King leaps at the chance of 

^ m, vol. iii, p. 410. 

* Jarl Charpentier, PaccekahuddhageschictUen^ Upsala, 1008. 

® E. Cosquin, “ Le Prologue cadre des Mille et Une Nuits,” in Revue 
Hblique, Paris, 1908. 
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making himself rich, and calls the thief to him. The latter prepares 
the ground for sowing, and then says that a sower must come to do 
his part. A thief, he says, cannot sow gold, for his trade is to steal 
it ; so a man who has never stolen is needed. Such a man is not 
to be found, the King himself is not blameless, and the thief is 
pardoned. 


III 

THE ROMANCE 

Dandin^ Subandhu, and Bana, 

Except that they are written in prose, the Indian romances 
have the qualities and defects of the poetry of the Kdvyas, 
There is the same superabundance of descriptions, far- 
fetched images, unexpected similes, puns, and long compound 
words which demand sustained attention from the reader 
and, when the sentence ends, give him the pleasure of having 
solved a problem. The subject is usually taken from folk- 
tales, fairy-tales, and other works of imagination. This 
nucleus of fiction is wrapped in amass of details taken from life. 
So, although the plot is improbable, the romance brings 
before our eyes scenes which are at once picturesque and real. 
What distinguishes it from the tale is its finished form. The 
construction is the same as that of the collections of tales — 
episodic stories contained in a connecting narrative. 

The most famous romance- writer of India is Dandin (seventh 
century), the learned exponent of poetic theory and author 
of the Kavyd-daria, the “ Mirror of the Art of Poetry 
Maintaining that verse is not a necessary attribute of poetry 
and that it sometimes clothes the prosiest ideas, he uses prose 
in his poetic work, the Dasakumdra-charita,^ the “ Adventures 
of Ten Princes ”, written in the “ style of Vidarbha ” (Berar). 
In Dandin’s time different regions had their own poetic 
style. That of Vidarbha aimed at the ten chief conditions of 
beauty, which include the use of compounds, but also clarity, 
rhythm, sweetness of sound, and pleasantly surprising 
metaphors. The style of Gauda in Bengal was suited to lofty 
subjects, and set out to render their majesty by complicated 
turns of phrase and very long compounds. Dandin avoids 
this style ; that of Vidarbha, embellished with ornaments 

^ Translated into German by J. J. Meyer, Leipzig, 1902. 
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(alamkdra), suits the easy narrative of his picaresque 
romances. The adventure of each of the ten princes is a 
romance, full of ruses, an Indian Gil Bias, As a romance 
of manners, the Da^akunidra-charita is of the highest interest. 
We witness the daily life of a king, with its duties and its 
advantages. The latter are comparatively few ; boredom 
and fear seem to be royal prerogatives. A princess plays at 
ball in honour of the goddess, and the game is a prelude to 
the choice of a husband. This trace of an old non-Aryan 
custom is of great importance to folklore. Popular festivities 
are given in detail. Drama and farce have sometimes taken 
scenes from Dandin (e.g. the Little Clay Cart). Never has 
the underworld of a city been better painted. 

Dandin is an enemy of all hypocrisy. The frankness of his 
heroes always borders on cynicism, if not on lack of conscience, 
fundamental non-rnorality. One of them orders a town to 
be looted. It is full of old skinflints, he says, who are too 
fond of their money, and they must be shown that the goods 
of this world are perishable. Besides, the proceeds of the 
pillage will enable him to restore the fortunes of a poor man 
who has been ruined by a courtesan. 

Another commends an adultery by which poor parents 
have been rescued from poverty. What is called crime may 
have the religious merit of a good deed. Love-scenes are especial 
favourites with the author. The incident of Prince Pramati 
falling asleep in the forest and transported to the bed of 
Princess Navamalika is of great delicacy. On another 
occasion Dandin creates for himself extreme difficulties of 
language, as we have already seen, for a lover whom his girl 
has bitten on the lips cannot pronounce labials, and the 
author performs the most remarkable tours de force to avoid 
them. As a master of Sanskrit he is incomparable. The sweet- 
ness and musical harmony of his style have never been 
equalled. 

While Dandin’ s painting of reality is intensely interesting, 
the adventures of his heroes leave us cold. There are too many 
marvels. The gods take charge of the heroes as soon as real 
danger threatens them, and fate (karman) has predetermined 
everything. We know that all will end well, and are merely 
amused where we should like to be moved. 

The work is divided into chapters entitled Sighs ” or 
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“ Breaths ” {uchchhvdsa). It was left unfinished, or else it 
has been mutilated, more probably the former. Instead of 
ten romances we have seven, and the beginning is by another 
hand.^ In this respect Dandin’s work has been as unfortunate 
as the Kumdra-sambhavay the Raghu-vamsa, and other works. 

Subandhu, the author of a much admired romance, 
Vdsavadattd, gives us talking birds, enchanted horses, and 
such like, and plunges us into the Gauda style, with its 
interminable compounds, puns piled on puns, and too clever 
similes. His work is untranslatable and barely readable. 
One must be very well up in the philosophic and religious 
controversies of the seventh and eighth centuries, in the 
various l§dsiras, and in alamkdra^ to have an idea of the 
pleasure which a learned and cultivated Hindu derives from 
this laborious reading. 

The subject of the book is as follows : — 

A prince sees an unknown princess in a dream and falls in love 
with her. She does likewise. The conversation of two parrots 
which the prince overhears one night tells him of her love. With 
the aid of the kindly birds the lovers are able to meet, and on the 
night before the princess is to marry the ruler of the Vidyadharas 
at the King’s command they flee on a magical horse. After various 
adventures, Vasavadatta is turned into stone, but the touch of the 
prince restores her to life, as in the Vikramorva^i, 

The interest lies in the descriptions — those of the beauty 
of the princess, which are too frank for our taste or too 
complicated (she is raktapdda like a grammar-book, her 
feet being painted with red lacquer as the sections of the 
grammar are marked with red lines) ; and those of nature, 
such as that in which the lion of the dawn has clawed the 
elephant of night so that the rising sun is blood-coloured. 

There are yet two other works of the seventh century 
which are still famous, the Harsha-charita and Kddamban. 

Harsha has already been mentioned in connection with 
his plays. His court poet, Bana, wrote a romantic biography 
of his sovereign, the Harsha-charitay which is a panegyric 
in prose with occasional passages in verse. Religious 
ceremonies take up a considerable place, and Bana, a pious 
Brahman, does not lack opportunity to describe them in 
detail. Yet another quality makes him useful ; he likes to 

^ A. Gawronski, Sprachliche Untermchungen ilber die Mrcckakatikd und 
das Dofakumdracariia, Leipzig, 1907. 
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talk about himself, and so we can reconstruct the life of 
a man of letters of the time. 

The extravagant praise of the King, of his outward man 
and his talents, hardly interests us, except that it is written 
in a choice and careful style. Bana, who is more of a poet 
than Subandhu, writes in a less complicated style, although 
strings of adjectives and participles make him monotonous 
to read. When he describes the death of King Prabhakara- 
vardhana, Harsha’s father, he aehieves a dramatic note. 
One of the physicians, a youth of eighteen, fanatically 
attached to his sovereign, kills himself on a pyre. The Queens, 
including Harsha’s mother, resolve not to survive, and bid 
touching farewells to all around them, even to the flowers 
in the garden.^ 

Another romance of Bana is Kddambarl, which was left 
unfinished by the author but was continued by his son 
Bhashna Bana. Its subject is taken from the Kathd-sarit- 
sdgara, and it too consists of a series of stories one within 
another. A young Chandala girl ^ brings a parrot to King 
Sudraka. The bird, which has lost its mother and has been 
piously brought up by a devoted father, as Bana was himself, 
tells its own story and then repeats the story which it has been 
told by the sage Jabali, whose eye sees past existences through 
the present. The story is very involved. Two pairs of lovers 
aspire to reunion and reach it only after long and cruel 
waiting. But death itself is the moment of rebirth, and the 
tears of grief are tears of joy — in another life. 

The text is very hard to read, even for one who knows 
Sanskrit thoroughly. But Indian critics have admired this 
work, with all its difficulties. They have above all esteemed 
its power of suggestion {dhvani)^ which causes the reader 
to live in a dream-world. For us there are too many assonances, 
as in Subandhu, and the abundance of mythological allusions 
sometimes makes it hard to follow the story, which is already 
complicated enough. 

Bana was severely criticized fifty years ago by A. Weber.* 

^ An abridgement of the subject is given by F. Lacdte in Mdlanges S, LM, 
Paris, 1905 ; English translation by Cowell and Thomas, London, 1897. 

* The Chandsdas are a mixed and despised caste, born of the marriage 
of a Sudra man and a Brahman woman. Kddamban is translated by Ridding, 
London, 1890. 

• In Indiache Streifen, i. 
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Weber likens his prose to a rank jungle in which one has 
to cut down the undergrowth before one can penetrate it, and 
difficult and unknown words lie in wait for the reader as 
wild beasts watch for the traveller. But one should recognize 
Bana’s gift of description, his art of using contrast (e.g. the 
peace of the hermitage and the bustle of the King’s court), 
and above all his love of colour. Long after one has read 
him, when one has triumphed over sentences a page and 
a half in length, one’s eyes are still dazzled. 



BOOK TWO 


THE ART OF INDIA 
Introduction 

T SHALL here attempt to show in succession the evolution 
^ of the chief aesthetic tendencies to which the art of 
India has been subject. With this purpose, I shall some- 
times simplify greatly, at the risk of being incomplete and 
slightly distorting the facts. A sketch, as we know, in a few 
lines, which are usually untrue because they are isolated 
and exaggerated, often renders a movement more correctly 
than a drawing which copies the model faithfully in all its 
details. After following the various lines of development 
which we encounter from the third century b.c. to about 
the eighth century of our era and sketching some of their 
later extensions, all that will remain for me to do will be to 
put together, to tie as in a bouquet, these various tendencies 
which curve, cross, and mingle, that we may have a general 
view of the whole of Indian art and determine its position 
among other arts. So we shall have quite a different view of 
that art from that given by an examination of its various 
periods in order of time, which I have attempted elsewhere. 

The art of India has a very great evocative power, chiefly, 
perhaps, with those who do not know much about it, and 
very different conceptions are the result. 

People usually think of dark temples overloaded with 
decoration, or shadowy caves in which horrible angular 
gods stand scowling above pyres on which widows are burned, 
or ride on cars over the bodies of their worshippers. If 
we clear away the theatrical aspect and reduce the picture 
to true proportions, we cannot say that it is entirely wrong, 
but it represents only one part of late Hindu art or certain 
forms of the Tantric art of Tibet. 

In Great Britain the fame of the Taj Mahal has estab- 
lished a picture of an India of white marble palaces 
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inlaid with coloured flowers, with bulbous domes and 
minarets reflected in still tanks of water-lilies. That India 
exists, but it is a comparatively late Mahommedan India, 
whose art, already in decay, is chiefly connected with Persia. 

The discovery of Graeco-Buddhist art made a great 
impression on those who believed in the absolute supremacy 
of the Greek genius and held that the excellence of an art 
lies in the accuracy with which it copies the real. To them 
Graeco-Buddhist art seemed the norm to which everything 
should be referred, while the other tendencies of Indian art 
could only be decadence. 

There is something to be said for all these various points 
of view, but they only touch the edge of Indian art. They 
seize upon only one aspect of it, a decadent or unoriginal 
aspect, which is, moreover, presented in a distorted manner. 
So they miss what is essential in that art, its central part 
— the age of complete maturity, which idealizes forms 
(Gupta art, that of Ajanta and Ellora, from the fifth to the 
ninth century) ; the age of youth, of love of direct, lively 
naturalism which preceded it (the art of Bharhut, Sanchi, 
and Mathura, from the third century b.c. to the second of 
our era) ; and that very personal art of Southern India which 
formed a bridge between the two periods (the art of 
Amaravati, from the second century to the fourth). 

There are certain conceptions which are found in almost 
all religious arts. They seem so obvious that one hesitates 
to mention them. Let us, however, run over them briefly. 

A religious art, as we know, does not try to create original 
and individual works ; nor does it as a rule try to imitate 
nature and to be anatomically correct. Each artist receives 
a tradition, and he tries above all things to respect it, while 
setting his own stamp on it, almost in spite of himself, and 
so contributing to development. He wants to represent the 
beauty and power of the gods. In India that power is 
indicated by the many arms of the god, which also serve to 
multiply the number of his attributes. 

In the reliefs, the chief persons are sometimes made 
larger than the others, in order that the story may be clearly 
understood, and also that they may provide centres to 
attract the eye and so produce a pleasant composition and 
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prevent monotony. The same person may appear several 
times in various episodes, for the object is to tell a story, often 
a complicated one, while preserving unity of composition 
and decoration and keeping the episodes connected. The 
perspeetive is vertical, things at the back being placed high. 

In decoration India does not usually aim at the impression 
of harmony and calm given by motives set in front of a 
detaehed background, without overlapping each other. It 
has, on the contrary, a love of the impression of life, vibration, 
and movement given by motives piled one on another and 
intertwined, what is commonly called horror vacui. 

Spreading as it did over a huge sub-eontinent, in the course 
of over twenty centuries, Indian art has many different 
aspects. Yet to the eye which tries to see it as a whole 
it presents undeniable continuity and even a certain unity. 
One can realize this if one contrasts it with the arts which 
surround it, and follows, through their development, certain 
motives, such as the slanting hips (see below, p. 880 ). What 
is constant and personal in Indian art emerges when it is 
compared with Khmer art, for instance. Indian art is 
sensual, living, and essentially graceful, and it sets great 
store by decoration both in sculpture and in architecture. 
In its most different aspects one finds the sinuous line of 
the human body, exaggeration of the signs of feminine 
beauty, the slanting hips, and the crowding and overlapping 
of figures in the reliefs. In Khmer art, on the other hand, 
the Indian tilted hips soon disappear and bodies tend to 
the straight, vertical line, to hieratic poses and frontality. 
A man coming into contact with these two arts for the first 
time is seldom equally attracted by both. If he is drawn by 
the life, the voluptuousness, the casualness and fancy and 
luxuriance of the art of India, Khmer sculpture will at first 
seem cold and stiff ; if he is susceptible to the hieratic 
dignity and restrained grandeur of Khmer art, he will be 
embarrassed by the opulence and over-fluid intertwining 
lines presented by Indian figures and decoration. 
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PRE-INDIAN ART 

Harappa and Mohenjo-Daro 

The art of Harappa and Mohenjo-Daro is much closer 
to that of Sumer and Susiana, that is, of Mesopotamia and 
Persia, with which, however, it must not be confused, than 
to the Indian art which succeeds it. In religion the relations 
seem to have been the same. It is not, therefore, as Indian 
art, but as a branch of the great civilization which seems to 
have had its centre in Persia and Mesopotamia that this 
art should be studied. Nothing of what will be essential to 
later Indian culture seems to exist yet. I shall therefore 
speak very briefly of the art of Mohenjo-Daro. It is a 
prologue to the art of India, but a prologue quite distinct 
from the main theme, although we are beginning to suspect 
that certain traditions may perhaps have survived. 

Seals of the Mohenjo-Daro style were found a long time 
ago, but it was only lately that excavations in the Indus 
valley brought to light two large cities, regularly built of 
brick, with thick walls, the construction of which reminds 
one of Mesopotamia, and many admirably engineered water- 
channels. Various objects have been discovered — a curious 
little bust (PL I, A), a statuette of a dancing-girl, painted 
pottery, jewels, and, above all, quantities of seals. These 
seals have an undeniable family likeness to those of Susiana 
and Mesopotamia, but their style is peculiar and the signs 
which they bear, not yet deciphered, are quite unlike those 
of cuneiform writing and look less developed. Whereas 
cylinders are frequent in Mesopotamia, none is found in the 
civilization of Harappa and Mohenjo-Daro. Most of the 
seals are adorned with the same bull (PI. I, B), showing only 
one horn, in front of an uncertain object, which is always 
the same. This subject recalls the religions of Sumer. Some 
seals are decorated with essentially Indian animals, such as 
the elephant and zebu (PL I, C). These very well-executed 
designs already herald the animal art of India, and the 
style of the modelling makes it difficult to place them 
very early. 

The date of the ancient civilizations of the Indus is not 
yet established. Marshall, who is responsible for the 
excavations and for the principal work dealing with these 
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questions, is inclined to give them the earliest possible date, 
the third or even the end of the fourth millennium B.c. 
It is true that single seals, inscribed with characters of the 
Indus script, have been found in the lower strata of the 
Sumerian excavations, but it is not absolutely certain that 
these seals, which were chiefly found in cleared-away rubbish, 
really belonged to the stratum to which they are ascribed ; 
moreover, the civilization which used the script which we 
find on the Indus may have developed in the course of long 
ages and in different places. While some indications tend to 
make us date the Mohenjo-Daro culture further and further 
back, others point in the opposite direction. On some seals 
the modelling of the Indian animals seems fairly late. One 
bears a stylized tree which recalls certain Indian con- 
ceptions ; another, a human figure seated in the Indian 
fashion. In the few sculptures in the round discovered in the 
Indus valley, certain details, such as the flattened skuU and 
the hair-dressing, appear to show connexion with the ancient 
sculpture of India. Vases, with fairly complicated decoration, 
remind one of the pottery of the second millennium. There 
are other such evidences. 

So, although the Indus culture is almost certainly pre- 
Aryan, it may perhaps not be as ancient as was at first 
supposed. A thorough examination of a certain painted 
ware all over its area of dispersion, from the valley of the 
Indus to Baluchistan (Nal, etc.), and of the different 
prehistoric finds in India and other parts of Asia will doubtless 
shed light on this problem. 
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Architecture and Decoration 

ARCHITECTURE 

Tj^OR the Vedic cult neither permanent buildings nor 
^ representations of the gods are necessary. Did an 
architecture in durable materials, stone or brick, exist from 
the earliest days of Indian civilization properly so called ? 
It is hardly likely, for no trace of any such architecture has 
survived, and the caves cut in the rock reveal imitation of 
wood in almost all their details (PL II, B). Save, therefore, 
for a few copies of foreign architecture, we may take it that 
all the ancient architecture of India, apart from the caves, 
was wooden. We know what it was like from about the 
second century b.c, onwards from the imitations of it in 
the rock-hewn caves, from the monuments represented in 
reliefs and paintings, and from the balustrades of the stupas 
(PL II, A), which we shall discuss presently. 

As soon as architecture makes its appearance in India, 
two distinct currents are seen. Some motives are derived 
from the local wooden construction, others are imported 
from the formerly Achaemenian and now Hellenized world. 
The development of these motives is clear enough. To 
describe it, I shall make use of the work of Jouveau-Dubreuil, 
adding several observations of my own. 

Is the wood construction purely local ? It is hard to say. 
Combaz points out curious likenesses to the wooden 
architecture of Lycia, but the forms which he mentions 
seem to result from the very use of wood, and they may 
well have been invented simultaneously in different regions. 
Indeed, the long form with the “ Gothic ” vault (Fig. 20) 
is found in the huts of the Todas of India to-day. 

The most important motive in this wooden architecture, 
the essential feature of all fa9ades, is the horse-shoe-shaped 
projection forming a kind of canopy over a door or window 
(PL II, B). It is often, perhaps always, the end of a vault 
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of the same shape, supported by beams, the square ends of 
which are seen on the front of the building on the inner side 
of the horse-shoe (PL II, B). In time this opening gradually 
changes ; the ends tend to turn in and to become ornate 
(PL III, A). In addition, smaller openings appear beside 
the main one. On the facades of the caves, from the very 
beginning (PL II, B), one finds false windows of every size 
under horse-shoe arches. As art develops, these arches 
become more and more numerous and smaller and smaller. 
It is an architectural motive which gradually becomes 
a decorative motive. The false windows, which stood under 
the horse-shoes in the oldest examples, disappear first of 
all. Then the arches, supported only by balustrades and 
stepped cornices, tend to appear in continuous rows. Later, 
the balustrades and stepped cornices disappear in their 
turn, and their place is taken by curved cornices along which 
the arches, now minute, are set in lines, as at Ajanta 
(PL III, A) ; they are called kudu. Then a head appears in 
these tiny niches, but it does not persist long (sixth to ninth 
centuries). Later still, fairly large false arches are used to 
decorate the towers {iikhara) of Northern art. In the 
Dravidian art of the south they continue to be made small 
and to be used on cornices under the name of kudu. These 
kudus gradually close up completely and are ornamented ; 
then they open out again, so as to give a new effect, which 
is what we see at the present day. They are also found in 
the first period of Khmer art (the pre-Angkor art of 
Cambodia, seventh century), the art of Champa, and the 
first period of Javanese art. 

The horse-shoe arches, as we have seen, are not the only 
feature of the ancient fa 9 ades of caves. There were also 
(PL II, B) trapezium-shaped openings, doors or windows 
(the jambs and columns of the wood construction usually 
sloping slightly inward), wooden balustrades like those which 
we shall see round the stupaSy and stepped cornices, generally 
widening upwards. These cornices, which are likewise 
imitated from wood, are also found on the top of stupas^ 
ddgabas (see p. 861 and PL III, B), and capitals (Figs. 8, 4). 
Balustrades and stepped cornices disappear from fa 9 ades, 
as I have said, in the sixth century, and instead we have the 
curved comice adorned with kudus. About the same time, 
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Fig. 1. — Column at Bedsa. Local style, without capital or base; Fig. 2. — Column of Asoka. 
Imported style ; Fig. 3. — Column at Karli ; Fig. 4. — Column at Nasik. 
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above the capitals of pillars an elongated slab, with its ends 
curved on the underside so that they form brackets, takes 
the place of the stepped form, which only survives on the 
stupas and ddgabas. 

In wooden architecture the column is a simple eight- 
sided shaft — a tree-trunk hewn into plane surfaces — without 
capital or base ; so we find it in the oldest caves (PL II, B, 
and Fig. 1). But the Indian column is very early influenced 
by foreign architecture. The imported form is found in 
isolated columns — the pillars of Asoka (third century b.c.), 
which seem to be the most ancient stone monuments or 
sculptures in India. These mark the holy places of Buddhism. 
They are very close to Achaemenian art, and except in certain 
sculptures adorning them have nothing Indian about them. 
They are round, slender columns, without a base, with 
a bell-shaped capital surmounted by a fillet and an abacus 
carved with emblems (Fig. 2, and PI. VIII, B). The column 
derived from wood construction and the imported type 
are very soon amalgamated, and the result is the Indian 
column with an eight-sided shaft between the imported 
bell-shaped capital and a base of the same bell-shape inverted, 
as at Karli (Fig. 3). The fillet presently becomes a sort of 
cushion, above which is a stepped cornice, itself surmounted 
by addorsed animals (Fig. 3). This last motive is purely 
Achaemenian, but it evolves. The human figures riding on 
animals are often Indian in style and costume. Moreover, 
the motive is misunderstood ; it no longer serves as a support, 
as at Persepolis, and having nothing above it becomes pure 
decoration, as at Karli (Figs, 3, 4). 

Changes take place in the capital. Its development is 
like that of the stupa, the ddgaba (see p. 362), and the summit 
of the small ornamented pavilion of Dravidian art (panchhara). 
The bell is pinched in at the bottom and so the capital 
becomes bulbous (Nasik, Fig. 4). As this tendency is 
exaggerated, the capital takes the form of a turban, usually 
ribbed. In the classical period (sixth to eighth century) 
capitals vary very greatly, the most frequent form being 
the flattened turban with ribbed and rounded sides (PL HI, 
A and B ; Figs. 5 and 6, etc,). This turban is often set between 
an upper part which spreads out upwards, possibly a trans- 
formation of the old stepped cornice, and a lower part which 
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Figs. 5-6. Columns at Ajanta; Fig. 7. — Light wooden column, from a painting at Ajanta ; 

Fig. 8. — Column at Mamallapuram. 
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spreads downwards and forms the top of a column (Fig. 6,). 
Sometimes this last element seems to emerge from a thick 
square pillar (Fig. 13). In wooden architecture the capital 
has exactly the same shape, as we see in the frescoes (Fig. 7), 
but the turban is small and the part below looks like the 
cup of a flower or a vase. This seems to be the form which 
one finds again in the eleventh century in Southern India, 
where it develops, with some complications, down to our 
own time (Fig. 16). Another capital of the classical age is 
the basket on the top of a square pillar (Fig. 12). As Jouveau- 
Dubreuil has shown,^ it seems to be a transformation of the 
semi-circular relief of half-lotuses with hanging buds which 
adorned the old piers (Fig. 9), gradually developing (Figs. 10, 
11), and being influenced by the turban capital. 

In the classical period the two animals back to back on 
the top of the column are replaced by long, narrow, bracket- 
like slabs, curved underneath and often covered with carving 
(Ajanta and elsewhere, Figs. 5, 13-15). This feature, unadorned 
save for simple semi-circles, we find about the same time in 
the south, at Mamallapuram, often on a column standing 
on a lion (Fig. 8). It gradually develops in Dravidian art, 
at first in the direction of simplicity ; then, in the eleventh 
century, projecting corners spring from the rounded part, 
and these grow more complicated and turn into floral pendants 
(Fig. 16). Another type of slab, apparently somewhat later 
than the other, is found in the classical period, especially 
at Ellora — a long, flat, rectangular stone (Figs, 11, 12). 

In the classical period there is a great variety of columns. 
The architects seem in a manner to have played with all the 
elements which were at their disposal, capitals, round and 
square columns, and top slabs of every shape, and the strangest 
combinations are the result. Frequently the column springs 
from a high base like a pedestal (Fig. 18) ; frequently, too, 
a section of round column is set between two square portions ; 
or the whole shaft is square (Fig. 14) ; and sometimes turban 
and basket capitals are found one on top of the other, the 
shaft being supposed to spring from a pillar with a capital 
of its own (Fig. 15). On the other hand, we find on some 
fa 5 ades at Ellora rows of plain square pillars without capital 
or base, surmounted by flat slabs. This simplicity has its 
1 ccoxvin, fig. 71 . 



851 



Fig. 9. Pilaster at Nasik; Fig. 10.— Pilaster of a fayade at Ajanta ; Figs. 11-12.— Pillars at Ellora. 
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character, but it may perhaps only mean that the cave was 
not completed. Between these plain shafts and combinations 
of pedestal and column presenting the most complicated 
form (Fig. 15) and ornament, such as bands and straight or 
spiral flutings (Figs. 5, 6), one finds every variety of fancy. 

From the earliest caves onwards, there are two distinct 
plans. One is intended for the dwelling of monks, the other 
for the hall where men meet to do worship. The former type, 
in its earliest form, is merely a small apartment cut in the 
rock, square or oblong, with a flat roof, round which are the 
cells of the monks. Presently the central hall grows larger, the 
upper part is supported by columns, and a sanctuary appears 
at the back and a pillared entrance opposite (Fig. 17). In the 
other type the plan is long and the upper part, which is high 
and rounded, seems originally to have been supported by 
wooden arches, afterwards replaced by stone arches which 
are exact copies of them (PI. II, B). The front is adorned by 
the great horse-shoe arch of which I have spoken. Two rows 
of columns, which lean inwards in the earliest examples, 
lead to the apsidal end of the cave in which the ddgaba 
stands (see p. 361 ; Fig. 18 ; Pis. II, B, and III, B). 

Of the earliest ages of Indian art no monument, other 
than the caves, survives. Architecture in stone or brick 
must, therefore, have come in fairly late. With the new 
architecture the problem of the roof arose. Only very small 
spaces could be covered horizontally, and the Indians did 
not know the principle of the vault, in which the stones, 
cut in trapezium shape, lock together by their weight. The 
roof was therefore almost always of the corbelled type, in 
which stones or bricks are laid horizontally one on the other, 
each projecting a little beyond that below it. But even this 
method will only cover a small area, and the vault is 
disproportionately high. The vault may be masked by a 
wooden ceiling. The problem of roofing explains many 
peculiarities of Indian architecture, which shows great 
virtuosity in handling rather primitive technical methods. 

In the buildings made of lasting material we find again 
the two forms which we have seen in the caves, based on 
wood construction — ^the square or oblong building, a cella 
when the walls are low and far apart and a tower when they 
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Figs. 13-14.-Pillars at Badami; Fig. 15.-Pillar at EUora; Fig. 16.-Late Dravidian column. 
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are high and close together, and the long building, which 
afterwards grows still longer and becomes a gallery. The 
simplest type of cella is found, with a row of columns on one 
side, in the small temple at Sanchi (fifth century. Fig. 19),^ 
and, without a colonnade, in the smallest ratha at Marnalla- 
puram (seventh century), which has a large roof with four 
curved sides (PI. IV, A). The long building, with its curved 
roof terminating at each end in a horse-shoe arch, exists in 
its most primitive form at Chezarla and Ter (Fig. 20). ^ 

Soon buildings become more complicated. Both types 
grow larger, and sometimes have a porch in front. At the 
same time they grow taller, and the cella or tower seems to 
rise out of the base, which is widened (PI. IV, B).^ The roof 
of the cella is developed and made in many stories, adorned 
with models of square or long buildings in the round, as at 
Mamallapuram (PI. IV, A) and Pattakadal.* The cellae 
seem to be the product of stone construction, and the towers, 
with their curved lines, of the use of brick. For brick is 
easier to work, so making it possible to heighten the building, 
and the use of flat bricks produces more and more corbellings 
and stories, which tend to make the lines curved. The tower 
at first consists of a cella surmounted by a curvilinear portion, 
as at Sirpur (Fig. 23),^ and is adorned with relief models of 
buildings, which we also find on the pre-Angkor monuments 
of the same period in Cambodia. The curvilinear form is 
gradually accentuated and the decoration marking the many 
stories is then composed of dmalakas, a sort of ribbed turbans 
which usually crown the towers. Later, this decoration 
is formed of small turrets (Fig. 24). 

Towers and cellae are combined in certain buildings 
in the west at the end of the classical period (Pattakadal, 
Aihole, etc.). Later, the very high cella becomes the essential 
element of the architecture of Southern India and the 
curvilinear tower that of the north. In the south, the cella 
continues to grow in height while the stories of its roof become 
more numerous ; so it eventually becomes the vimdna, the 
sanctuary of the Dravidian temple, the best-known example 
of which is at Tanjore (tenth and eleventh centuries. Fig. 21). 

* COOVn, fig. 151. * Ibid., fig. 147. 

» Ibid., ags. 148, 158, 188. * Ibid., 187-8, 197, 201-2, etc. 
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In time the vimdna is as it were flattened, and becomes the 
gopura, or gate-house, characteristic of Dravidian monuments 
from the thirteenth century to the present day (Fig. 22). 
The curvilinear tower (Hkhara) is the principal element of 
the northern temple from the eighth century to modern times 



20 

Fig. 19. — Temple, Sanchi; Fig. 20. — ^Temple, 
Chezarla. 


(Fig. 24). Some Jain temples have domed halls. In Mysore 
there is a peculiar style : the chief part of the temple, which 
is set on a base, is almost pyramidical, with re-entrant angles 
in the plan which give it a star shape. This form seems to be 
intermediate between the northern tower and the southern 
vimdna. 
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From the architecture of India in classical times those of 
Indonesia and Indo-China are derived. In Java, in its first 
period (eighth to tenth century), the buildings are chiefly 
cellae standing on a base, with staged roofs and models of 
buildings or little stupas at the comers. In Indo-China the 
Cham art of Annam, the pre-Angkor Khmer art of Cambodia 
from the end of the sixth century to the ninth, and the art 
of Dvaravati (in Siam) produce sanctuaries of brick in the 
form of towers, not unlike the earliest towers of India, such 
as that at Sirpur. But whereas Cham art continues all 
through its development to use isolated towers of brick, 
sometimes accompanied by small oblong buildings, Khmer 
art evolves quickly, and abandons brick for stone. In this 
latter architecture, at first towers are arranged in groups 
and pyramidical temples in stories are erected in imitation 
of the holy mountain — a conception which perhaps corresponds 
to that of Borobudur in Java. Presently the two forms are 
combined and the towers are arranged on the pyramid, 
at the centre and corners of the monument, as in the eastern 
Mebun and at Pr^ Rup and Ta Keo ; then the number of 
towers on each story is increased and they are connected by 
galleries. Finally, the temple is enlarged, the galleries are 
developed (since they often rest on columns on one side only, 
they can be multiplied and run one into another without 
any effect of heaviness), the stories are thus connected by 
cross galleries, and small isolated monuments are added, 
such as sections of galleries standing on a terrace, until the 
culmination is reached in the temple of Angkor Wat (first half 
of the twelfth century), which may be regarded as the most 
astonishing and the most perfect example of what can be 
done by an architecture in which the only method of covering 
a space is by the corbel vault. 

DECORATION 

In decoration we again come upon the two currents which 
appear with the first rise of Indian art properly so called — 
local art and imported art. We shall see them again in the 
representation of divine, human, and animal forms. The local 
ornament, of which there are fine examples at Bharhut (second 
century b.c.), consists chiefly of heavy plants treated in 
high relief (lotuses and other plants with dangling garlands). 
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often accompanied by aquatic creatures, etc. (PL V, B). 
The other type of decoration makes use of a great number of 
motives from the Hellenized East, which are usually old 
Achaemenian motives slightly altered (PL V, C). Thus we 
find animals, often fanciful, addorsed or confronted, sometimes 
having the short curved wings known as “ Oriental wings ” 
and sometimes prancing with little riders on their backs. 
There are griffins, winged horses, lions, centaurs, serpent- 
tailed men, horses prancing in opposite directions in front 
of a car seen end on, Atlantes, heavy garlands held by human 
figures, palmettes, etc. (Combaz’s list). 

The local style of ornament prevails at Bharhut. Later, 
on the gates of the Great Stupa at Sanchi, the imported 
style comes into more prominence and the two styles, local 
and imported, are found side by side on the jambs (PL V, 
B and C). 

In the Graeco-Buddhist art which reigned in North- 
western India from shortly before our era to about the 
fifth century, more purely Greek motives are found. The 
Graeco-Roman acanthus capital bearing a small Buddhist 
figure seated in the Indian manner might be regarded as 
the symbol of that art, the fusion of two cultures. This capital 
and other decorative features peculiar to Graeco-Buddhist 
art do not seem to have made their way into the art of India 
in general. Specifically Graeco-Buddhist motives are hardly 
found again except in Kashmir (eighth to tenth century), 
which for a short time had an architecture of its own, employ- 
ing Greek columns and trefoil arches set in gables. On 
religious art and on representations of the human figure, 
as we shall see, Graeco-Buddhist art had a considerable 
influence. But in the decorative domain it made little 
difference, and still less in that of architecture, in which, be 
it noted, we have had no occasion to mention it at all. 

In the classical age the old decorative motives almost all 
disappear. Decoration is chiefly sculptural. Fa9ades, pillar- 
tops, architraves, and piers are covered with human figures 
and little scenes which take the place of motives borrowed 
from architecture (PL III). 

In all ages the amazing imagination of India in the 
decorative sphere makes up for its ignorance of certain 
technical processes of architecture. 
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THE STUPA 

The stupa (PL II, A) is connected both with architecture 
and with sacred art, and for that reason we shall study it 
by itself. It is a fundamentally Indian structure, appearing 
with Indian art itself and spreading with Buddhism. It 
consists of a hemispherical mound of masonry set on a base 
and crowned by a cubical “ tee ” and an umbrella. In small 
stupas the “ tee ” is surmounted by a stepped cornice. 

The origins and the purpose of the stupa have been very 
clearly indicated by Foucher. It was originally a funerary 
monument and tumulus, to hold the ashes of Buddha, which 
were, it is said, divided into eight parts and laid in eight 
stupas. In later times Asoka found seven of these stupas ; 
the eighth was lost in the jungle, and it was said that the 
Nagas who guarded the relics w'hich it contained refused to 
deliver them up to the king. Asoka collected the ashes, 
divided them, and built a large number of these gigantic 
reliquaries for them. So the function of the stupa was 
extended ; it served to protect the ashes of the saints and 
also, where ashes were lacking, other relics of the Blessed 
One. Finally, having become the chief form of sacred 
monument, it was used as a memorial, to mark the scene of 
a miracle or other great event. So, in districts where the 
Buddhist faith was lively but Buddha himself had never 
been in his last existence, stupas were erected where one or 
another Jataka, an event in his previous lives, had occurred. 

Stupas were of all sizes. The large ones (PL II, A) were 
oftensurrounded by balustrades with entrance-gates, doubtless 
intended to keep out malign influences and to bound the 
holy ground on which the pradakshind was performed, the 
rite of going round a being or a symbol, keeping it on one’s 
right hand, to honour it. Sometimes smaller stupas containing 
the ashes of monks were grouped round the main edifice. 
Inside temples and at the inner end of the oblong buildings 
which served as a place of prayer there were small stupas 
called ddgabas (see above, p. 852 ; Pis. II, B, and III, B). 
As time went on the stupa grew higher and changed its shape. 
In the earliest examples the dome is as it were flattened and 
the terrace is low (PL II, A). By the first century of our era, 
both terrace and dome are considerably higher. Passing 
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through an evolution similar to that of the capital, the dome 
assumes a bell shape, the lower part being drawn in, and 
the base, especially in certain ddgabas, becomes higher than 
ever (Ajanta, PL III, B). 

The stupa vanishes from India with Buddhism, but it 
continues in use down to modem times in the countries 
where the Buddhism of the Small Vehicle prevails — Ceylon, 
Burma, Siam, Cambodia, Laos. There it becomes yet taller 
and more pointed, and is like the head-dresses of the dancing- 
girls, having the form of a bell, wide at the bottom and ending 
in a spike above. 

The earliest stupas and dagabas are not ornamented with 
sculpture, but the balustrades surrounding them are covered 
with medallions and friezes (Bharhut, etc.). Elsewhere, as in 
the Great Stupa of Sanchi, the balustrades are only a plain 
imitation of wooden railings, and the reliefs are grouped 
about the entrances (PI. II, A). Later the stupa itself is 
adorned with scenes and decoration, in rows one above the 
other, running round the base and possibly in a eollar round 
the dome, as at Amaravati. On the very high bases, covered 
with carving, of the classical ddgabas at Ajanta, Ellora, and 
elsewhere, a large Buddha often stands out prominently, 
generally seated in the European fashion (PI. Ill, B). 



CHAPTER II 
Religious Art 

T he earliest religious art of India known to us is Buddhist. 

Here again both local traditions and imported influences 
are at work, but in this domain it is the local traditions which 
develop chiefly at the beginning, and outside influence only 
appears with Grscco-Buddhist art, shortly before our era. 
That influence prevails at first in the north-west, on the fringe 
of India as it were, and then gradually makes its way all over 
the country. 

We find the earliest Buddhist religious works, which belong 
to the local tradition, carved in durable materials in the 
second century b.c. The most noticeable thing about them 
is the absence of any representation of Buddha himself. 
Whether the cause was the difficulty of portraying such 
a miraculous being, or religious scruple, or ancient tradition, 
his place is marked by an empty seat, by his footprints, by 
a riderless horse, and his presence is indicated by an umbrella. 
How can this conception have arisen ? The answer is indicated 
by Foucher’s researches. It seems that very soon after the 
death of the Blessed One it became habitual to make pilgrim- 
ages to the sites of the four chief events of his life, the 
Four Great Miracles — the Birth and Departure from Kapila- 
vastu, the Illumination at Buddh Gaya, the First Sermon in 
the gazelle park at Benares, and the Death at Kusinagara. 
It was, and still is, the custom for pilgrims to take smaU 
cakes of earth away with them as mementoes and relics. 
These cakes doubtless bore the four emblems, the vase of 
lotuses of the Immaculate Birth, the tree of the Illumination, 
the Wheel of the Law, symbolizing the First Sermon, and the 
stupa (tomb and reliquary) of the final Nirvana, the Pari- 
nirvana, the earthly death of Buddha (PL VI, B, D, E, G). 
Presently worshippers were depicted round these symbols 
(PL VI, D-G). Then it came to be held that the worshippers 
were not adoring only the symbols, but Buddha himself 
at the moment when the miracle was being performed, and 
so the real scene was represented. Since Buddha could not be 
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shown, an empty seat, the mark of his feet, or an umbrella 
was sometimes inserted to indicate his presence (PL VI, 
D, F, A). In this way the Illumination and the First 
Sermon were represented, and from the Four Great Miracles 
the method was soon extended to other scenes in the last 
existence of the Blessed One. An empty seat with a tree 
(PL VI, D) or an empty seat with a wheel and often with 
gazelles (PL VI, F) indicates Buddha at the moment of the 
Illumination or of the First Sermon. One finds a still more 
curious scene — a birth without a child. Maya, the mother of 
Buddha, is shown (PL VI, C) standing or sitting on the lotus 
while two elephants, carved above her — that is, behind her 
in vertical perspective — ritually asperse the unseen child, 
in accordance with the legend. This scene was probably 
misunderstood, and since the absence of the child and the 
perspective give the impression that it is Maya that the 
elephants are aspersing, the Brahman goddess Lakshmi, 
Vishnu’s wife, was afterwards represented in this way. The 
Departure of Buddha (PL VI, A), leaving his family for the 
wilderness, was represented by a riderless horse under an 
umbrella, with deities supporting its hooves, as the legend 
tells. When Buddha, arriving in the wilderness, is bidden 
farewell by his groom and his horse, we see the groom and 
horse prostrating themselves before the mark of his feet 
(PL VI, A). 

So a whole religious art became established, some of the 
symbols of which are perhaps old symbols of the Near East, 
taken over and transformed by India and Buddhism.^ It is 
hardly probable that it had any influence in Buddhist 
countries outside India. It is, however, curious that one often 
finds in Byzantine art the theme of the Etimasia (^ot/ioata), 
in which angels adore the empty throne on which the Saviour 
will come to sit for the Last Judgment. 

But, while the Blessed One cannot be represented in his 
last existence, there is not the same scruple against showing 
him in his previous lives. This fact, combined with the 
Indian artist’s love of depicting animals, explains why 
early art is so full of Jatakas, miraculous stories of how 
Buddha, often in the form of an animal, did deeds of charity 
and benevolence to all creatures (PL IX, A). 

^ OOOL. 
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Graeco-Buddhist sacred art is very different. It depicts 
Buddha himself, and so introduces entirely new treatments. 
As we shall see later, Graeco-Buddhist art, combining 
Greek methods and Indian religious subjects, seems to 
have developed from the middle of the first century b.c. 
onwards in Gandhara and Kapisa, in the north-west of India 
and south-east of the present Afghanistan. The earliest 
figure of Buddha — the fact is almost certain, although it 
is still contested — is a Graeco-Buddhist work. It wears the 
monastic dress treated as classical drapery (PI. VII, A), 
and has the signs of perfection of the universal lord and great 
religious reformer and various other marks of beauty, such 
as the long ears and the small circle in relief (urnd) between 
the eyebrows. Such a miraculous being could not be 
represented with his head shaven as the sacred books required, 
and he was given wavy hair tied on the top into a bun. Later 
on, apparently under the influence of the art of Mathura, 
the ritual bun and curls were adopted almost everywhere 
and took the place of the waved hair, the general form of 
which was, however, maintained, although not properly 
understood. Since some of the books declared that Buddha’s 
skull was highly developed, this bun then became a 
protuberance of the skull, the ushnlsha^ an attribute which 
persisted in all the various renderings of Buddha and was 
sometimes, but only later and chiefly in Indo-China, 
surmounted by a flame. 

Buddha is not always shown, as is sometimes supposed, 
sitting cross-legged on the ground (PI. X, B). This “ Indian 
attitude ”, as it is called, is only a position of repose, suited 
to meditation, intermediate between the upright attitude, 
which brings fatigue, and the recumbent, which is conducive 
to sleep. Buddha is frequently represented standing, or, 
especially in the Ajanta period, sitting in the “ European ” 
fashion on a seat with his knees wide apart (PI. Ill, B). 
This last attitude, apparently the royal position of the 
Asiatic king, seems to have been adopted by the Scythians 
and by them to have been introduced into Buddhist religious 
art. It is found again at Dvaravati in Siam and in Java. 

The position of Buddha’s hands (mvdrd) has a symbolic 
meaning. Meditation is indicated when they rest in the lap 
(PL X, B), argument when the right hand is raised with the 
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first and middle fingers joined, and charity when it hangs 
palm outwards (PL III, A). The hand held forward, open, 
with fingers raised and palm outwards, wards off all fear. 
Preaching is symbolized by the hands brought together 
and “ turning the Wheel of the Law ”, and illumination 
by the right hand, palm inwards, touching the ground, for 
when the Blessed One became Buddha he took the earth to 
witness. 

Graeco-Buddhist art represents the hodhisattva as covered 
with jewels and wearing a moustache, like a Scythian ruler. 
Another type of hodhisattva which should be mentioned here 
is found in the art of Mathura, a specifically Indian art which 
developed in the north of India, parallel to Graeco-Buddhist 
art. These bodhisattvasy which are dated by an inscription 
of the reign of Kanishka, are substitutes for Buddha himself, 
who was not yet represented after his Illumination. It has 
been suggested that this type is the first representation of 
the Blessed One, and so earlier than the Greek rendering 
and fundamentally Indian (PL VII, B). For the general 
aspect of these bodhisattvas is that of the typically Indian 
figures of the art of Mathura — round face, rounded figure, 
and Indian treatment of clothes. The skull is smooth with a 
coiled bun, a peculiarity. On the other hand, the arrangement 
of the drapery is very like what one finds on some Graeco- 
Buddhist bodhisattvas ; the halo, which is frequent, seems to 
be a foreign importation, in spite of its peculiar ornament ; 
and the use of the name of hodhisattva shows a persistent 
dislike of representing Buddha after the Illumination. The 
school of Mathura does not therefore seem to have been the 
first to venture to defy the old prohibition. Probably these 
figures are, not a model, but a first repercussion, indirect, 
it is true, of Graeco-Buddhist art on the native art of India. 
In any case, after fifty years they give place, even in the art 
of Mathura, to figures copied from Graeco-Buddhist types. 

Almost the whole expansion of the arts of India can be 
traced by that of the plastic representations of Buddha. 
Two different types appear fairly soon. A Buddha with the 
right shoulder uncovered is found, carved in the round, 
in Southern India in the first centuries of our era, at 
Amaravati, and the material in which he is clad is still 
heavy, with broad, regular folds (PL VII, C). We find him 
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again later, in Ceylon ; here the material is finer and the 
folds, which have been preserved, are more numerous. 
The best example of these Buddhas is perhaps that at 
Dong-duong in Champa (Annam), which seems to be a 
Cingalese importation (PL VII, D). The Buddha with 
the bare shoulder also seems to have existed at the beginning 
of one of the most ancient arts of Indo-China, that of 
Dvaravati in Siam. 

The figure of Buddha with both shoulders covered was 
still more popular, and seems to have gradually influenced 
the previous type, and sometimes to have taken its place. 
This is the Buddha which we usually find in Graeco-Buddhist 
art. We see it penetrating into the art of Northern India 
in the second Mathura period, about the fiftieth year of 
Kanishka, and reaching Southern India in the age of 
Amaravati (second to fourth century), where it generally 
appears in the reliefs. This Buddha becomes hieratic and 
stylized in the north, while keeping its harmony. It is an 
upright figure, with the clothing held up by the lowered 
forearms and falling in regular lines on each side of the 
body so as to frame it. The folds are now rendered by curved 
lines in very slight relief, indicating a fine, transparent 
material clinging to the body (Gupta period, PL VII, E) ; 
this drapery is also found in late Graeco-Buddhist art, 
and as far away as China, at T’ien Lung Shan. Presently 
the folds disappear altogether, and Buddha at first sight 
looks as if he were naked, for his robes are a transparent 
muslin, and might be wet, so closely do they follow the 
modelling of the figure. From the fifth and sixth centuries 
onwards, Buddha is always represented thus in India, 
whether he is standing, sitting in European fashion, or 
sitting cross-legged (Ajanta, Bengal, etc. ; PL III, A and 
B), until Buddhism disappears from the country. 

In the earliest period of Javanese art (eighth to tenth 
century) Buddha is clad in this same almost invisible material, 
but one of his shoulders is bare ; often he is inclined to 
plumpness, with rounded lines (Chandi Mendut, Borobudur, 
etc.), recalling the Buddhist sculpture of the most ancient 
caves at EUora. Another type of Buddhist sculpture in 
Java is more vigorous (at Chandi Sari, etc) and seems to 
be related to the art of Bengal. In the early art which 
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develops in Siam, probably from the sixth century (the art 
of Dvaravati), Buddha is represented seated in the European 
way or, more often, standing, in his Gupta form, clad in 
transparent material which frames his body, and his face 
has a special character which may be racial. It is a Buddha 
related to that of Dvaravati, but with the Indian hips, 
that we find, though not often, in the pre-Angkor art of 
Cambodia from the end of the sixth century to the ninth. 
In the next period of Khmer art the representation of Buddha 
seems to have been abandoned, and it is, I think, not till 
about the beginning of the twelfth century (Phimai, etc.) 
that he reappears, often dressed in jewellery and almost 
Khmer in form, then shorn of his ornaments and showing 
some slight influence of Dvaravati, and finally transformed 
by the art of the Bayon, which gives transfiguration to the 
countenance, into the type with the closed eyes and the 
mystic smile. This expression of the Buddhas, afterwards 
extended to the bodhisattvas, seems to be in part explained 
by a particularly strong influence from outside, which is 
very marked in Buddhas derived from the prototype which 
Commaille discovered on the Bayon. In Siam, under Thai 
influence, a new aspect of Buddha appears, in which the 
brow-ridges are marked by two convex lines and the mouth 
is narrow with upturned corners. There are many different 
schools of this art, in which the standing Buddha continues, 
down to our own time, to be framed in his clothing, which 
is less and less well understood by the artists who copy 
the type until it is sometimes no more than a flat sheet 
of metal (PI. VII, F). 

To the north the figure of Buddha serves to mark the 
route by which art spread to China by way of the oases of 
Central Asia, following the ancient silk road which turned the 
plateaux of Tibet. In addition to this land route there was 
the sea route to China by the islands and Indo-China. In 
China, as early as the Wei period, we find a completely trans- 
formed, hieratic type of Buddha. The thick concentric folds, 
arranged almost in steps, of these sculptures are also found 
in Champa (Annam) and even in one example in Indonesia^ 
but one cannot say whether this type of drapery came 
direct from India or through China. Later, the light, separate 
folds, carved in relief, indicating thin material, which are 
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characteristic of late Graeco-Buddhist art and Gupta art 
are found in exactly the same form in China, at T’ien Lung 
Shan. This second wave of influence seems to have brought 
figures of the Ajanta style to Yun Kang, where they are 
sometimes found, to T’ien Lung Shan, where they are frequent, 
and even to Horyuji in Japan, where the paintings show 
striking likenesses of style and detail to those of Ajanta. 
The concentric folds and the little stiff folds, which have 
become mechanical, persist in Central Asia, Tibet, and 
Japan. In Central Asia we find the influence of India or 
of China predominating, according to the geographical 
position ; in the latter case the face of Buddha is rounder 
and the folds of the drapery are harder. Later, in Tibet, 
Buddhist figures present the same Chinese character striving 
and mingling with the fragile, less lethargic, but equally 
rigid Indian type introduced from Bengal through Nepal. 

When it became possible to represent Buddha, the 
rendering of the scenes in which he appears was naturally 
affected greatly. Their composition was almost entirely 
changed by Graeco-Buddhist art. In the scene of the birth, 
Maya stands, with tilted hips, with one hand above her head, 
holding a branch of a tree in the Lumbini garden (PI. X, A) — 
the attitude of certain figures at Bharhut and Sanchi 
(PI. XVI, A) — while the child, who is now represented, 
springs miraculously from her side towards the gods who 
stand ready to take him. In the Departure the horse bears 
his rider. The thrones of the Illumination and the First 
Sermon are no longer empty. Graeco-Buddhist art even 
shows the death of Buddha, as, lying on his right side, he 
enters Parinirvana. In addition to the old scenes, thus 
transformed, new scenes are shown. The Blessed One is 
often accompanied by a curious person, Vajrapani, the 
Thunder-bearer. Since there is no longer any difficulty 
about representing scenes in the last life of Buddha, and 
Graeco-Buddhist art has not the same love of naturalism 
and animal figures as that of Bharhut and Sanchi, Jatakas 
are less frequent. 

The art of Amaravati, in southern India (second to 
fourth century of our era), presents a very singular 
phenomenon — ^two manners of representing the divine side 
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by side. The works in which Buddha is not represented 
happen, in general, to be earlier than those in which he 
appears, but at one time the two methods coexist. The old 
scruples and habits seem to have struggled to hold their 
ground. On the same relief one finds, side by side, one scene 
in which Buddha is shown and another in which his seat 
is empty ; after several scenes in which he is represented, 
there is one on the same slab in which his presence is merely 
suggested ; or two separate reliefs show exactly the same 
group of figures, belonging to the same scene, crowding in 
the one round the Blessed One and in the other round his 
vacant throne. The old dislike of representing the earthly 
death of Buddha persists ; in spite of Graeco-Buddhist 
influence, even in scenes where Buddha is shown, his death 
is symbolized by the stupa. 

Yet the strong character of the school of Amaravati 
stamps this branch of its art, and many details peculiar to 
it are added to what it derived from the two older traditions. 

Buddhist religious art was developed at Ajanta, where, 
as Foucher has shown, scenes are arranged according to the 
place of their original occurrence, and not in order of time. 
But, apart from the great bodhisattvas, the spirit of the art 
of Ajanta, even in religious scenes, is not that of Buddhist 
beliefs but that of the Sanskrit literature and theatre of 
the day. 

When Buddhism was about to disappear from India, 
it was in the north-east, about Bengal, that its sacred art 
lasted longest and developed. In figures set against stelae 
and curious ornamented Buddhas we can follow the trans- 
formation of the subjects and the multiplication of deities 
under the influence of the Great Vehicle and Tantrism. It is 
this north-eastern art which, through Nepal, reaches Tibet. 

Other sects had their religious art, beside the Buddhists, 
The Jains were chiefly content to turn out tlrthakaras of 
one same conventional type, and it would make this treatise 
too long if I were to discuss them. There is a third and very 
different art, that of the Brahmans. 

Vedic sacrifice, as we have seen, does not require images 
of the gods. The efficacity of its ceremonies lies in the correct 
recitation of the texts and the ritual performance of the 
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sacrifice in a place which is consecrated afresh each time. 
It needs no architecture or divine figure. 

The earliest statues of a Brahmanic tendency which we 
know seem to be of minor deities, Yakshas and Yakshinis, the 
oldest examples of which seem to date from the second 
century b.c. The great gods of Hinduism do not appear 
until much later. We do not know whether there were 
earlier images which have not survived, or the worship of 
them was later than is generally supposed, or there was 
a religious objection to representing the gods, as among the 
Buddhists. 

The linga (phallus), treated naturalistically both in 
India and in Indo>China, appears with the art of Mathura, 
and the figure accompanying it is related in style to the 
bodhisattvas of the same art and the images of Siva on the 
reverse of Scythian coins. Only with the coming of Gupta 
art (probably fourth to fifth century) do we find the great 
Hindu deities represented frequently — Vishnu and his 
avatars, Siva, and the rest. These figures have the gentleness 
and harmony of contemporary Buddhist art. Indian sculpture 
and painting, as we shall see, had developed, and at every 
stage of that development gods of different religions were 
portrayed in such a similar manner that they have been 
confused when not distinguished by very definite attributes. 
Thus the Brahmanic figures have the Buddhist softness 
which affects the whole early period of Indian art, and not 
until the second period of the classical age, about the 
seventh and eighth centuries, does the special character of 
the Hindu religions seem to assert itself in art, with the 
disappearance of Buddhism. Art has all its old harmony, 
but a new grandeur takes the place of the Ajanta gracefulness. 
Tall, hieratic figures stand isolated against detached back- 
grounds. Thus the avatars of Vishnu are represented, and 
Siva in his different forms, dancing the tdndava (PI. XV), 
emerging from the linga, and so on. 

Towards the end of the classical period and in the succeed- 
ing periods, the tendency towards grandeur and violence 
becomes a love of movement and frenzy, and sometimes 
even sadism and delight in the horrible. This happens 
especially in the Dravidian art of Southern India and in 
Tibet, where Buddhism is influenced by Hindu Tantrism. 
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This development can be followed in one particular scene — 
that in which Vishnu, enraged at the impious man who 
declares that the god cannot be everywhere, comes in the 
form of a lion out of the pillar which the blasphemer was 
striking and rends him. At Ellora, about the seventh century, 
in the Cave of the Avatars, Vishnu, in whom force and 
balance are united, attacks the blasphemer, whose recoil 
is striking in the elasticity of its movement. In later versions 
we see Vishnu seizing his victim and rending him so that 
his bowels gush out. 

There is another and opposite tendency, chiefly in the 
north, which produces the most indecent erotic scenes and 
figures of a refined charm which sometimes falls into preciosity. 
So religious art runs in two directions, to occasionally insipid 
gracefulness and to frenzied violence, after the harmony of 
the classical age. 



CHAPTER III 


Sculpture and Painting 

TN sculpture and painting the two styles which I have 
^ already mentioned several times, local and imported, 
appear again, and, what is remarkable, the two same develop- 
ments take place. 

I have said that, from the very beginning of Indian art 
properly so called, architecture and decoration Contained, 
in addition to the local style, imported features, which were 
at first copied slavishly and then assimilated and blended 
with native traditions, and that Graeco-Buddhist art, which 
came later, did not have a very great influence. In religious 
art, on the other hand, the local style alone appears and is 
maintained in the first period, and it is Graeco-Buddhist 
art, which had practically no influence in architecture and 
decoration, which then brings in a whole new style, which 
at first grows up on the fringe of Indian art and is then 
absorbed by it. 

This dual movement is also found in sculpture and paint- 
ing. As in architecture and decoration, an imported style 
exists from the very beginning of Indian art. At first it is 
rare, and has no connexion with the local style (e.g., the 
animals on the Asoka pillars), but later the two are mingled, 
as in the gates at Sanchi, the whole remaining fundamentally 
Indian. Then, as in religious works, Grseco-Buddhism 
artificially applies the Hellenistic style to Indian subjects, 
after which it develops parallel to the art of India, indepen- 
dently, until it gradually becomes Indianized, for example 
in the treatment of drapery. Indian art, on its side, without 
losing any of its original character, absorbs Graeco-Buddhist 
art, is nourished by it, and transforms it until it vanishes, 
merged in the art of India, 

The earliest period of truly Indian art (Pataliputra, 
Bhaja, Bharhut, Buddh Gaya, Sanchi, Karli, the school of 
Mathura, etc., from the third century b.c. to the third 
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century of our era) shows a very marked naturalism. It is 
not a copying of the real in its smallest details, picturesque 
but destructive of all grandeur, harmony, and life, and 
indicative of decline, but the naturalism of certain young 
arts, which simplifies forms, is equally far from hieratic 
stiffness and from perfect harmony and balance, and keeps 
in close touch with every-day life. There is neither elongation 
of figures nor very studied or well-ordered composition, but 
a keen sense of life, a love of story-telling, direct contact 
with reality, a movement which is never violent, and straight- 
forward, simple love of all creatures (Pis. IX, A, and VI). 
There is, not so much sexual provocation, as a diffused, easy 
sensuality that one seems to find in the very much emphasized 
and not idealized female figures characteristic of this first 
period (Fig. XVI, A). 

This naturalism is the local element, and is fundamentally 
Indian. It appears in works which seem to be the most 
ancient — small terra-cotta heads found at Pataliputra 
(PI. VIII, A), a few statues in the round, reliefs at Bhaja, 
the earlier medallions from Bharhut (PI. IX, A), and the 
animals in relief on the Asoka pillars (PI. XIII, B). The 
imported art, which is infrequent and is quite unlike the 
local style, is seen in the animals in the round on the tops 
of the same Asoka pillars. These are conventional animals, 
the most remarkable of which are the hieratic, stylized lions, 
which are cold, academic figures from the Hcllenized East 
(PL VIII, B). After this first encounter, the local tendency 
prevails. The most ancient reliefs tell stories with a simplicity 
not lacking in charm (PL IX, A). The planes are not super- 
imposed ; the actors in one same scene vary greatly in size 
without aesthetic necessity and are often seen from different 
angles. It is the spontaneous expression of direct observa- 
tion, trying to say its say without being overmuch troubled 
by logic. The figures are numerous and the field sometimes, 
overcrowded, as if the artist had too much to say. 

Not long afterwards, in the Buddh Gaya medallions, 
the older sculptures at Sanchi, and above all the friezes 
and some medallions at Bharhut, a technical progress appears 
which soon arrives at real perfection. The sculptors may 
have mastered their technique very quickly, but that very 
speed seems to indicate rather an influence from outside, 



SCULPTURE AND PAINTING 875 

an influence still latent, which appears at this time to have 
affected methods rather than motives. One is struck, not by 
the few new motives introduced, but by the sureness of the 
three-quarter attitudes and the sudden ease with which the 
sculptor expresses a direct and vigorous naturalism. 

The perfection acquired is still more noticeable on the 
gates of the Great Stupa of Sanchi (probably the first century 
B.C.), which are perhaps the culminating point of the first 
period of Indian art (Pis. II, A, V, VI,). Here the imported 
element is much clearer, but it has been assimilated. Many 
foreign motives — the fanciful animals mentioned above and 
decorative features (PI. V, C) — are mingled in an easy fashion 
with more particularly Indian elements (PI. V, B). The 
wonderful genius for portraying animals already noticeable 
at Bharhut is maintained, and so is the power of telling a 
story, but the composition of the scenes is more skilful and 
better balanced. 

The appearance of the figures is thoroughly Indian. The 
torso is always bare, the drapery is of the Indian kind, folded 
in front, and a flat collar is worn. The men wear a turban 
puffed out at one side (later, in the art of Mathura and 
Amaravati, it is puffed out over the forehead), while the women 
have their arms and legs covered with bangles (PI. XVI, A). 

The naturalism of early Indian art continues and is 
exaggerated at Karli and in the art of Mathura, from the 
first to the third century of our era. The female figures 
become still more fulsome, and their wide hips and their 
transparent clothing, which makes some them of look naked, 
increase the impression of unashamed sensuality (PL XVI, B). 
The pink sandstone figures of the Mathura style have round 
heads and in many cases a curious fixed smile which recalls 
the sculpture of ^Egina (PL VII, B). In its second period 
this art is affected by various influences. 

In all the arts which we have been examining the general 
impression is quite definitely Indian. On the other hand, 
Graeco-Buddhist art seems, at least at first sight, more Greek 
than Indian. As we have seen, it flourished probably from 
the second half of the first century b.c. to the fifth century 
of our era, in the north-west of India and the south-east 
of the present Afghanistan, at the same time as the native 
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arts of Mathura in the north and Amaravati in the south. 
It carried on Hellenistic traditions of which little is known, 
which may perhaps have been kept alive in the small kingdoms 
which arose in succession between Asia Minor and India 
after Alexander’s conquest. 

At first sight Graeco-Buddhist art seems simply to apply 
Hellenistic ideas of beauty and Hellenistic methods to Buddhist 
subjects (Pis. VII, A, and X). It differs from the early art of 
India (Sanchi, Mathura, etc.) in style, e.g, in the treatment 
of faces, as much as in costume. In contrast to the drapery 
of Sanchi, treated in the Indian fashion, with the material 
falling down the front, the torso always bare, and the 
special ornaments such as collars, anklets, and (in the case 
of men) turbans, Graeco-Buddhist drapery is of the Hellenistic 
type, sometimes covering the whole body, while the head- 
dressing and ornaments are different. So Graeco-Buddhist 
art, to one who does not believe in the absolute excellence 
of Greek art, seems at first to be decadent and devoid of 
originality, expert in an ancient technique from which the 
life has fled and reproducing cold, stiff, academic cliches 
to which the Buddhist religion is incapable of giving a soul. 
Yet to an observer without preconceptions it may bear 
comparison with the true art of India, for all the latter’s 
intense vitality and its air of being in constant communion 
with what it represents. 

But the problem is far from being so simple. Besides 
the large statues, often squat and clumsy (PI. VII, A), and 
the schist reliefs, which are usually in the cold style which 
I have described, there is, at least in the second Graeco- 
Buddhist period, a class of small works in stucco which has 
been brought to light by the recent excavations at Hadda 
in the extreme south-east of Afghanistan and Taxila in 
North-western India (PL VIII, C and D). This style is full 
of imagination. The heads are cast, while the bodies are 
sculptured on the spot. Some of the drapery is related to 
late Greek art but recalls the beauty of the drapery of the 
fifth century n.c. Some of the heads are like Hellenistic 
models (several remind one of Socrates), but have a new 
intensity. Others suggest the French art of the thirteenth 
century (PI. VIII, C). No connexion is possible, but in the 
Middle Ages and in the Graeco-Buddhist world alike the 
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same Greek style seems to have received new life from 
a religion in its full vigour. The researches which Hackin 
and Mile Hubert are at present conducting are revealing 
the Hellenistic prototypes from which the figures at Hadda 
and Taxila are derived. The heads which suggest a Gaul, 
a Socrates, a Christ, were not invented by Graeco-Buddhist 
art, they were not created by direct observation ; they are 
Hellenistic models transformed, but a new strength and youth 
have been breathed into them. If the invasions had not 
killed it, Graeco-Buddhist art would doubtless have become, 
as Grousset holds, a special art, close to that of India but 
independent of it, and equally different from the Hellenistic 
art which had given it birth. 

The evolution of Graeco-Buddhist art is difficult to follow. 
It is not the normal evolution of an art which has its infancy, 
prime, and old age. It is an importation, already decadent 
when it makes its first appearance, and it seems to be gradually 
rejuvenated under the influence of India. Perhaps it follows 
certain variations in Graeco-Roman art at a distance. We can 
classify works only by certain details, such as the increasing 
thinness and softness of the drapery which we have seen in 
the evolution of the Buddha. 

In its turn, Graeco-Buddhist art exercises a twofold 
influence, which we have already seen in religious works and 
will find again when we study the Indian treatment of the 
hips. Its influence spread on the one side through Central 
Asia to China and Japan and on the other in India itself 
and by the sea to the islands and Indo-China. 

The art of Mathura seems to have been the first to come 
under Graeco-Buddhist influence. We seemed to see this 
double wave of influence in the time of Kanishka, beginning 
as indirect influence at the commencement of his reign, in 
bodhisattvas which are very Indian in style and drapery 
(see above, p. 366) and appearing fifty years later in the 
imitation, often clumsy, of Graeco-Buddhist models. About 
this latter time, the sculptures of the Naga kings, of which 
there is one in the Musee Guimet, seem to combine Greek 
harmony with the old naturalism. The figures are slenderer 
and there is a new vigour. The art of Mathura seems also 
to have received a Scythian influence, which is visible in the 
standing statues of kings wearing heavy garments spreading 
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at the bottom and boots pointing outwards, and also 
in similar figures seated on a throne with the knees wide 
apart, a royal pose which was afterwards assumed by the 
Buddhas sitting “ in the European fashion 

Not until later, in Northern India, does the Graeco- 
Buddhist influence appear, at once dominant and completely 
assimilated, in Gupta art, which perhaps reacts in its turn 
on late Grseco-Buddhist art. The figures, especially the 
Buddhas (PL VII, E), seem to be the direct result of a Graeco- 
Buddhist development. The halo has become very large 
and is covered with decoration. The treatment of the eyes, 
brow-ridges, and lips is that of Graeco-Buddhist art trans- 
formed, and will survive all through the classical art of 
India. The drapery, which is thin, with folds rendered in 
relief, seems to be related to Graeco-Buddhist drapery, in 
spite of differences which are chiefly due to the difference 
in the material represented. But though in all their details 
these figures are related to Graeco-Buddhist art, their style 
is totally different. They have become wholly Indian. We can 
trace the origin of each detail, but the whole has a new and 
living harmony. Harmony, proportion, and balance seem 
to be the predominant characteristics of these works, and 
they do not exclude elasticity, life, or the delicate, vigorous 
treatment of the face. 

While Graeco-Buddhist art was developing on the borders 
of India and the art of Mathura, followed by that of the 
Guptas, in the north, there was an art in the south known 
as the art of Amaravati (roughly from the second to the 
fourth century ; Pis. IX, B, and XVI, C). Various styles 
seem to arise in succession in this art, yet it keeps a strong 
general unity. 

By its position in the artistic development of India, the 
art of Amaravati is transitional, but it has none of the 
factitious air usually produced by the artificial combination 
of various tendencies. Elements which at first seem contra- 
dictory are intimately blended in it so as to form one of the 
most beautiful and most characteristic arts that India has 
brought forth. The old naturalism is there, but it has become 
more delicate (PI. IX, B). A new sense of movement, in 
which all the figures are caught up, is very marked. This is 
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perhaps a local tendency, for we shall find it again in the 
south after the harmony of the classical period. Later it 
seems as if the Greek harmony absorbed by this art embraced 
and gave balance to the almost acrobatic suppleness of 
the female figures, and medallions and other sculptures 
show amazing composition, in which the figures are as 
numerous and the tendency to movement is as great as ever. 
In addition, the charm and grace of the coming age, that of 
Ajanta, begin to make themselves felt in the elongation 
and fluidity of forms, in which the signs of feminine 
beauty are very much accentuated and even provocative 
(PI. XVI, C). 

It is difficult in the present state of our knowledge to 
follow the evolution of the school of Amaravati. According 
to Jouveau-Dubrcuil, the most characteristic marks of this 
art (movement combined with naturalism, faces with very 
marked features, and absence of representations of Buddha) 
represent a first style, while the more harmonious, better 
composed, quieter sculptures are later. Separate mention 
should be made, without it being possible to place them 
exactly, of certain less perfect sculptures, perhaps relatively 
late, in very low relief. 

The art of Ajanta (west of India, chiefly, about the 
sixth century) is represented (Pis. XI-XIV) by the 
paintings in Caves 1, 2, 16, and 17 at Ajanta and perhaps 
the frescoes at Bagh and Sigiriya, to which the most 
ancient paintings of Afghanistan are related, and also by 
almost contemporary sculptures (those at Ajanta, chiefly 
in Caves 19 and 26, and at Deogarh, Aihole, and else- 
where). The art of Ajanta is a creative art, which seems 
to unite the traditions of the north and the south. The 
harmony, serenity, and balance of the Gupta style of the 
north, which seem to mark the commencement of the classical 
period, are combined with the suppleness, grace, and flexibility 
of the art of Amaravati, but the marks of female beauty 
are less emphasized and an easy relaxation is introduced into 
the figures. The old naturalism, which remained in close 
contact with reality, and the rushing movement have gradually 
disappeared. A refined, idealized, fairy-tale atmosphere 
reigns in their place. But I shall examine the general 
characteristics of these paintings later. Here I shall merely 
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try to define the various styles which can be determined 
by careful study of the frescoes of this period. 

The art of Ellora and Elephanta (PI. XV), which is found 
again in other caves in the west and elsewhere in India, 
is a development of that of Ajanta, and indeed its earliest 
works may be contemporary with it. On the whole it presents 
Hinduist tendencies as against the Buddhist tendencies 
of the art which preceded it. As we have seen in religious 
sculpture, it retains the harmony of Ajanta but transforms its 
grace into power. Large figures are set up against a detached 
background, and the small size of the minor figures accentuates 
the stature of the principal ones. The superhuman enters 
the domain of art. Many examples show this combination 
of harmony and grandeur, which does not exclude suppleness 
(see above, p. 371) ; the most remarkable are perhaps the 
sculptures of Ellora (the Cave of the Avatars and that of 
Havana ka Khai, PI. XV), which present an admirable 
union of tension and relaxation, and sometimes that 
mysterious smile of the Ajanta hodhisattvas which seems to 
express serenity and love for all creatures. One should also 
mention the trimurti and certain figures in the caves of 
Elephanta, etc., and the contemporary art of Mamallapuram 
(seventh century) — relief sculpture in the rock and the 
reliefs of the rathas with tall, slender, cold figures of quite a 
special type. 

Here we come to the end of the period with which this 
volume deals. In order to trace, in very summary fashion, 
the later developments of the tendencies and main streams 
of influence which I have mentioned, it will be most effective 
to study them in special instances. The treatment of Buddha 
and other divine persons has enabled us to obtain a first 
view of these lines of development. I shall review them 
again in an examination of the treatment of the hips, and 
shall sum them up in the chapter on the evolution of 
Indian art. 


THE EVOLUTION OF THE TRIBHANGA 

The danger of a survey such as I have attempted is that 
it may lay too much weight on the very real diversity of the 
different periods of Indian art and fail to show the unity 
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which nevertheless connects them. So I shall here, as a 
parallel to my previous study of the history of the figures 
of Buddha, try to follow one of the most characteristic 
attitudes of Indian sculpture — the triple bend, or tribhanga. 

This attitude, which is a kind of “ Praxitelean bend ”, 
seems to combine suppleness with balance, the suppleness 
being sometimes provocative, sometimes merely sensual, and 
sometimes relaxed and weary, to symbolize the voluptuous, 
swaying aspect of Indian art, and we find it all through the 
history of that art from its birth to our own time (PL XVI). 

In the very earliest Indian sculpture, at Bharhut, the 
tribhanga is frequent. We find it bound up with the naturalism 
described above, with an impression of health and direct 
contact with life, with the fulsome, accentuated forms of 
the female body which seems to unfold and offer itself in all 
simplicity, without provocation or coquetry. It remains 
in evidence at Sanchi (PL XVI, A) and at Karli, and 
corresponds to the whole of the first period of Buddhist 
religious art. It is particularly marked, with a very definite 
tendency to sex-appeal, in certain statues of the Mathura 
type (PL XVI, B). 

The attitude of the female figure with tilted hips, seizing 
a branch with one arm held above the head, is found at 
Bharhut and Sanchi, where it plays an important part in 
the decoration of the sides of the entrances (PL XVI, A). 
Graeco-Buddhist art afterwards takes it up to represent 
Maya, the mother of Buddha, at the moment of his birth 
(PL X, A). In this way the treatment of the hips so as to 
form a triple bend enters Graeco-Buddhist art and examples 
of it appear in the Greek style. But it is far more 
frequently employed in the art of Northern and Southern 
India. In the second Mathura period Greek influence appears 
to give harmony, slenderness, and a new springiness to the 
figures of the Naga kings treated in this way. 

At Amaravati the tribhanga is constant, and is very 
highly marked. It does not seem to be merely a relaxing, 
but a movement of provocation. The crossed position of 
the legs and the slant of the hips emphasize the slightness 
of the contact of the body with the ground, while the long 
lines of the legs, spreading at the top, exaggerate the fullness 
of the hips (PI. XVI, C). Thus the tribhanga gives the 
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Amaxavati tendency to movement together with the old 
naturalism, and in addition a more markedly provocative 
effect and a new harmony and lightness and slenderness 
in the human figure. 

In the art of Ajanta, Gupta harmony, combined with 
Amaravati grace, gives a less accentuated triple bend in 
figures which are idealized and less opulent, in which a 
new sense of relaxation, of lassitude and abandonment, is 
accompanied by the balance of a figure sinking back on itself 
(Pis. XIII, XIV). Later, in discussing the connexions 
between painting and literature in the Ajanta period, I shall 
attempt to show all that is expressed by this triple bend 
in one of the finest periods of Indian art. 

In the art of Ellora and Elephanta, the evolution which 
I have already described gives the tribhanga less grace and 
more strength, while preserving its balance (PI. XV). 

Later, in the south, figures, at first a little cold, soon 
reveal a love of movement and violence and at the same 
time become hard and stiff. The dancing Siva shows these 
tendencies, while keeping the old balance. Other figures 
are overloaded with decoration, prancing animals and the 
like. In this evolution, the triple movement is exaggerated 
and strained, and sometimes the hips are merely tilted 
while the torso remains straight, so that the figure soon 
becomes rigid (PI. XVI, D). In the north, on the other hand, 
the suppleness is what prevails, especially in the erotic 
scenes in the temples, and the triple bend is very marked, 
although soft and graceful. These figures (Bhuvanesvar, 
Konarak, Khajuraho) have profound charm (PI. XVI, E), 
but they have lost their grandeur and tend to be feeble. 
Presently they become rigid and petrified. The slender, 
graceful tribhanga hardens, like the jewellery, which no longer 
hangs according to the laws of gravity, but forms lines of 
decoration. This is the tribhanga which, through Nepal, 
entered Tibet, where it has survived to the present day. 

Like the figure of Buddha, the triple bend wiU show us 
the lines along which the art of India spread. Northwards, 
we find the Gupta tribhanga and that of Ajanta at Dandan 
Uiliq in Central Asia,^ at T ien Lung Shan in China, and at 
Horyuji in Japan. Later we find it, transformed, in figures 

^ OCCVIZ, fig. 288 . 
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of Indian tendency at Tun Huang on the borders of China. 
Still later, in a slender, hardened form, it enters Nepal and 
Tibet. In all these districts of Central Asia and Tibet where 
we find belated Graeco-Buddhist influences mingled with 
those of Persia, China, and India, the tribhanga marks the 
Indian contribution, accompanies the Indian style, and 
so is carried with certain waves of influence to China and 
Japan. 

On the sea route the tribhanga likewise points to Indian 
influence. It also shows — and this is very important — by 
its disappearance, the reaction of local influences. These 
local arts, as they move further away from their Indian 
prototypes, gradually reject the sloping-hipped figures in 
favour of upright, hieratic statues. This development is found 
in all the arts of Indo-China and the islands, varying in speed 
and strength according to the creative power of each. The 
earliest styles also produce upright figures, but, as in India, 
they generally surround them with figures with slanting 
hips. Afterwards these latter, which are contrary to local 
tendencies, are rare or disappear altogether. 

In Java the difference between the two great periods 
is very marked. In the first (the art of Central Java, eighth 
to tenth century) the triple movement is constantly 
represented and the connexion with India is emphasized 
by the likeness of the slanting-hipped figure of Chandi Pa won 
in Java and the Ganga at Besnagar in India.^ In the second 
(Eastern Java, thirteenth to fifteenth centuries) straight, 
hieratic figures are very frequent and the tribhanga is 
exceptional. 

In the art of Dvaravati in Siam the use of the tribhanga 
in Buddhist figures derived from Gupta art is represented 
by the Buddhas of Pr^i Krabas, which were found in Cambodia 
but belong to the art of Siam. It is not long before these 
figures tend to frontality. The tribhanga is, however, 
sometimes preserved (in a clumsy, exaggerated form, as if 
it no longer answered to the fundamental needs of the art 
which employs it), even in sculptures of Brahmanic style 
which seem to be copied from straight, hieratic pre- Angkor 
statues of Cambodia. 

In Khmer art properly so called the evolution is still 

* Ibid., ag. 177 . 
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more rapid. Only the small statues, chiefly female, which 
seem to be the oldest in pre- Angkor art, definitely show the 
hip-effect, and it is already a stiff pose, the movement of 
which does not spread throughout the body. In the large 
pre-Angkor statues surrounded by an arch (seventh century) 
the tribhanga is barely perceptible, and the Khmer statues 
become upright and hieratic, observing the law of frontality, 
and remain so all through Khmer art, in which the triple 
bend is almost unknown. Here we have a striking example 
of Indian influences being quickly rejected by a local art 
with a strong character of its own. 



CHAPTER IV 


The Evolution of Indian Art 

TF we bring together the various lines of development 
^ which we have been following separately, Indian art 
presents itself to us as follows. 

Before Indian art properly so called and Indian civilization 
(the belief in transmigration, the escape from samsdra, 
Buddhism, etc.) came into being, there grew up in the pre- 
Aryan period in the valley of the Indus an art (that of 
Mohenjo-Daro and Harappa) which seems to be connected 
with the great group of Susiana and Sumer (PI. I). It was 
represented by large towns, many seals, sculpture, pottery, 
jewels, etc. 

True Indian art appears about the third century b.c. 
Its sudden advent may have been due to a change-over 
from wood to permanent materials, but it does not seem 
to have had a very long past. There was a local art, and 
there were importations from outside. The local art is 
represented, in architecture, by the imitation of wood 
construction (octagonal columns without capital or base, 
horse-shoe arches over windows, stepped cornices, railings, 
etc., PL II) ; in sculpture, by a lively naturalism which 
simplifies forms and keeps in close contact with reality 
(Pis. VI ; VIII, A ; IX, A) ; in religious art, by Buddhist 
works in which the symbols (PL VI) and the representations 
of Jatakas (PL IX, A) are constant and Buddha is never 
represented (PL VI) ; and in decoration by heavy water- 
plants in high relief, open flowers, and hanging garlands 
(PL V, B). Imported art brings to architecture the bell 
capital (PL VIII, B) and the addorsed animals ; to sculpture, 
a finished technique and fanciful animals, sometimes treated 
in a cold, academic manner ; and to decoration, various 
motives — Elions, griffins, garlands, palmettes, etc. (PL V, C). 
These two currents first run separate, and then combine, 
the general aspect remaining fundamentally Indian (PL VI). 
On the entrances of the Great Stupa of Sanchi and on pillars 
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the two kinds of decoration are found together (PL V, B 
and C), and on another pillar of the same monument, repre- 
senting the heavens one above the other, both kinds of archi- 
tecture alternate — palaces with octagonal columns having 
no capital or base and surmounted by a cornice with horse- 
shoe niches, and palaces whose columns have Persepolitan 
bell-capitals with addorsed animals on top (PL V, A). 

In architecture the union of the two currents seems to be 
effected in the cave at Karli (perhaps the first century of 
our era, Fig. 3). The local current with its naturalism 
maintains itself in the sculpture of the school of Mathura. 

Parallel to the art of Mathura, Graeco-Buddhist art 
develops in the north-west (perhaps from the first century 
B.c. to the fifth of our era). It is more Hellenistic than Indian 
(Pis. VII, A ; VIII, C and D ; X), and at first it illustrates 
Buddhist themes by stock types of Hellenistic Asia (PL VII, 
A ; X) and is quite unlike the fundamentally Indian art of 
Sanchi, Karli, and Mathura, which is direct and full of life. 
But it seems to become gradually imbued with a new youth 
and to tend to form an independent art (PL VIII, C and D). 
In religious art the foreign element appears in the creation 
of a type of Buddha (PL VII, A), which brings with it the 
creation of a new religious art, in which Buddha himself 
is shown and even his death is represented. 

Graeco-Buddhist influences seem to have hardly touched 
architecture or decoration, except in the short-lived style of 
Kashmir. But on sculpture and painting, religious and 
profane, they appear to have had a considerable effect. 
Graeco-Buddhist art spread over part of what is now 
Afghanistan, whence it afterwards reached Central Asia. 
In India, Graeco-Buddhist sculpture and religious art first 
affected that of Mathura, and afterwards that of Amaravati, 
as a diffused influence. Later, in the Gupta art of the north 
(PL VII, E), its influence continued to be more direct, being 
a sort of new leaven which the art of India absorbed without 
losing anything of its own character. 

Parallel to Graeco-Buddhist art and that of Mathura, 
although perhaps on the whole a little later than the latter, 
there developed in the south the art of Amaravati (second 
to fourth century. Pis. IX, B, and XVI, C). In this art the 
various old tendencies are mingled, the different ways of 
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representing the divine exist side by side, the idealization 
of the figures of Ajanta begins to make itself felt, and an 
astonishing sense of movement grows up. But these very 
different tendencies form a single whole, which is alive, 
original, and thoroughly Indian. 

Meanwhile architecture and decoration develop. The 
stupas and ddgabas rise higher, their domes gradually become 
bell-shaped, and their surfaces are covered with sculpture 
(PL III, B). The narrow part of the capital is drawn in 
tighter (Fig. 4) and the decorative motives change. 

What is known as “ classical ” art is at first represented, 
as a sort of prelude, by the Gupta Buddhist figures (PI. VII, E), 
which owe their component elements to Graeco-Buddhist 
art, but present a general aspect which is Indian, in which 
balance, harmony, suppleness, and serenity predominate 
(perhaps fifth century). 

At this time Indian art receives hardly any influence 
from outside. It tends to concentrate on its own resources, 
and to expand and influence other countries. In a first 
period of the classical style, which I have called the art of 
Ajanta, painting and sculpture (Pis. XI~XIV) show Gupta 
harmony combined with the sinuous grace of Amaravati. 
Naturalism has disappeared, a new relaxed effect has come 
in, and scenes based on real life have given place to an idealized 
fairy-tale world. The Buddhas now wear only a thin, 
transparent garment without folds (PL III, A). 

After the art of Ajanta a second classical period, which 
I have called the art of Ellora (probably eighth to tenth 
century ; PL XV) presents a new aspect. The accent becomes 
Brahmanic more than Buddhist ; the harmony and supple- 
ness remain, but strength takes the place of gracefulness ; 
the superhuman appears ; the principal figures are larger, 
and are shown against a detached background. There is 
a similar sculpture, in which, however, the figures are 
slenderer and colder, in the south, at Mamallapuram. 

Architecture and decoration have developed. We find 
great ornamented horse-shoe arches, kudu cornices, turban 
capitals, elongated slabs at the tops of columns, and pillars 
in which the various elements are combined in every variety 
of fanciful manner (Figs. 6-8, 10-15), while reliefs represent- 
ing scenes often take the place of the old decorative motives. 
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Buildings made of permanent materials appear — square 
or oblong cellce of stone (Figs. 19, 20) and towers of brick, 
which become higher and more elaborate (Fig. 23). 

In the south, the cella grows yet higher, as a vimdna 
(Fig. 21) and then assumes a flatter shape, as a gopura 
(Fig. 22), and architecture becomes more and more rigid and 
overladen with ornament. In the north, the tower, with 
smaller buildings round it, becomes taller, with an incurved 
line (Fig, 24), and then stiffens. In sculpture, sacred and 
profane, the coldness of Mamallapuram is maintained in the 
south until it surrenders to violence, frenzy, tension, and 
exaggerated lines, which become stiff and angular (PL XVI, 
D). Meanwhile, in the north (PL XVI, E), grandeur is 
succeeded by a rather insipid grace (erotic scenes, etc.), and 
this grace in its turn becomes set and rigid in Bengal, and 
subsequently in Nepal and Tibet. The Moslem invasions 
bring into being and develop an Indo-Persian art which we 
shall not discuss here. Horror and violence, which have made 
their way into literature and various religions, find artistic 
expression in certain aspects of the Dravidian style of the 
south, in the Tantric tendencies of Sivaism in the north, 
and in the Buddhism of Tibet, under the influence of Tantrism. 

Great streams of influence flow to China, by the sea in 
the south and by the silk route in the north. It seems that 
on the sea route the arts are derived from Indian influence 
but shake it off fairly soon — ^the art of Dvaravati in Siam, 
which chiefly continues Gupta Buddhist traditions, the Khmer 
art of Cambodia, which soon develops a character of its own, 
the art of Champa in Annam, and Javanese art, which seems 
to be related to the style of the ancient caves of Ellora 
and that of Bengal. These arts affect each other, and there 
are cross-currents of influence. There is the same evolution 
everywhere, though it varies in speed and extent. The local 
arts acquire their own character and become independent. 
They move away from Indian art, they become hieratic, 
they lose something of their perfection and of their grace 
and beauty in giving up the hip-effect, the symbol of India, 
but they gain a new life and strength by coming more into 
touch with local traditions. In the art of Champa, the styles 
of Dong Duong and the late styles seem to be opposed to 
the style of Mi-son, Among the I^mers, although the develop- 
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merit is continuous, Angkor art is different from pre-Angkor 
art, and at the time of the Bayon (end of the twelfth century) 
art, now less perfect, turns to the observation of local life. 
The art of Central Java (eighth to tenth centuries) is followed 
by that of Eastern Java (thirteenth to fifteenth centuries), 
with its peculiar decoration and its profile figures, which are 
akin to the Wayangs, the figures of the puppet-theatre. 
At Dvaravati the evolution is similar, although less apparent ; 
the invasion of the Thais, affecting the countries all round 
Siam, creates, from the thirteenth and fourteenth centuries 
onwards, a different art, a continuation of the previous 
traditions in an altered form, which becomes rigid and is 
repeated with little variation in Burma, Siam, Cambodia, 
and Laos. 

In the meantime, by the north, along the silk route, the 
influence of Graeco-Buddhist art in its new form may have 
reached the China of the Wei period. The influence of late 
Graeco-Buddhist and Gupta art, followed by that of Ajanta, 
spread into Afghanistan and a little later, beyond all doubt, 
into China, where it appears at Yun Kang and Lung Men 
and was predominant at T’ien Lung Shan. Ajanta also 
influenced Central Asia and Tibet and reached Horyuji in 
Japan. At this time, in Central Asia, influences from India, 
Persia, and China, met and mingled with Graeco-Buddhist 
survivals ; art tended to acquire an independent appearance, 
but does not seem to have survived beyond the tenth century. 
In Tibet, on the other hand, it is in late works, chiefly paint- 
ings and bronzes, that we see ancient Indian and Chinese 
influences, with perhaps a certain Persian ingredient, India, 
which affects the figures rather than the backgrounds, asserts 
itself in successive waves — ^the art of Ajanta, the art of 
Bengal, Rajput miniature-painting — and the oldest traditions 
of all, those of Ajanta, remain marvellously true to themselves, 
almost to our own day, as it were petrified in that astonishing 
country. 



CHAPTER V 


Indian ^Esthetics. The Frescoes of Ajanta and the 
Sanskrit Drama 

T SHALL conclude this study of the art of India by an 
^ attempt to determine certain peculiarities of its spirit 
by examining its relations with contemporary literature 
at the high- watermark of Indian civilization. 

Thus I shall try to point out what connexions there are 
between the frescoes of Ajanta and Sanskrit poetry and 
drama. That poetry and that drama are especially connected 
with painting, and it is at the beginning of the so-called 
“ classical ” period that the connexion seems to be most 
marked. Fortunately a series of paintings of that very 
period survives in Caves 1, 2, 16, and 17 at Ajanta. 
Some of my observations, it is true, will extend beyond 
the domain of Ajanta and will not apply to the classical 
Sanskrit drama alone. But it is chiefly in the Ajanta 
frescoes, both in the composition of scenes and in the treat- 
ment of isolated figures, that we shall find the union of a 
classical kind of balance and harmonious serenity with 
suppleness and an astonishing fluidity of line, a union of 
contraries which are at once highly accentuated and intimately 
blended, which is perhaps the distinctive mark of the Indian 
genius (Pis. XI-XIV). 

The same union and opposition are found in music. 
While a rigid system and strict rules lay down the modes, 
indicate the notes to be stressed or omitted, and prescribe 
the ornaments required for each environment, freedom 
and elasticity are restored by later rules. Certain notes must 
be omitted in a rising passage but may be taken lightly 
in a falling one ; there are several ways of approaching one 
or another note ; in some cases one can choose between several 
fancies or ornaments. So the fluidity of musical line is 
restored. 

A similar phenomenon is presented by the language of 
literature, Sanskrit. It is a highly elaborate system of 
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construction, and roots are of great importance, prefixes 
and suffixes being attached to them by very strict rules. 
There could hardly be a more rational, stricter, more rigidly 
constructed language. At first the whole seems to be organized 
so as to give the mind the greatest possible satisfaction in 
intellectual balance. But the construction comes to be as 
it were wrapped in rules which are intended to soften its 
rigidity. Words change their form according to what precedes 
or follows them ; two successive vowels are combined so as to 
become long or to alter completely ; words are amalgamated 
in this way. The sentence becomes continuous, being marked 
by the musical rhythm of longs and shorts ; hardnesses 
and jars have vanished. Here again, the line has become 
fluid and supple ; the skeleton remains, but the resonance 
of the flexible sentence covers it like living flesh. 

It is the same with the paintings at Ajanta. The scenes, 
which are admirably composed, are not separated from each 
other by the uncompromising straight lines which one often 
finds in Italian frescoes, such as those in the Arena chapel 
at Padua. There is no break between one scene and the next. 
One runs into another, and the first impression of the visitor 
is one of confusion. The wall seems to be covered from end 
to end by a single scene containing too many figures. Like 
the long musical passage, made flexible by the various 
possibilities sometimes allowed to the musician, and like 
the long Sanskrit sentence, made continuous by the combina- 
tion of words according to the rules of euphony, the long 
surface of wall forms a single uninterrupted whole. But the 
observant eye soon sees that the scenes are concentrated 
upon themselves and are separated, not by their edges, 
for they have none, but by their centres (Pis. XI-XII). 
The chief persons are grouped together, and minor figures 
form a frame to them. The effect of the tilted hips makes 
it possible to end each scene without an abrupt barrier 
(PL XI, top right). Thus the woman holding a yak’s-tail 
fly-flapper (PI. XII, top left), by her triple movement and 
the position of her face, turned towards the chief figures in 
the scene, leads the eye to the centre of the composition. 
Elsewhere (same scene, right) the end of the scene is marked 
by a pair of figures between columns, which balances the 
groups. A figure with its back to the spectator (PL XII, 
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bottom left) separates two compositions placed one above 
the other and directs attention to the chief figures of the whole 
of which it is part. Figures belonging to adjoining scenes 
often stand quite close together, but face in different directions. 
There is no mechanical repetition, but a spirit of fancy which 
does not preclude good composition and amazing balance 
of the figures. One passes easily in a continuous movement 
from one scene to another, the elements of whieh are grouped 
round a new centre. So, in painting as in music and in 
language, we find carefully composed balance of each part 
and smooth fluidity of the whole. 

In the theatre likewise groupings are carefully studied 
and the passage from one scene to the next is very easy. 
No drama is more plastic than the Sanskrit drama of the 
Ajanta period. It is given up almost entirely to the 
portrayal of love, and by studying it we shall be able, not 
to understand the stories told on the walls of the caves, but 
to feel the spirit which they breathe, not at all the spirit 
of the preceding art, but one of idealized life, refined and 
amorous, which we also find in the theatre. The Sanskrit 
play is divided into a good many acts, and the greater part 
of each act is usually one long plastic scene, a pleasing, 
motionless group of characters, like a tableau vivant — the 
first meeting, the love-scene, the distress of the deserted 
maiden when caught painting the portrait of her beloved 
{Ratndvali, Act II), the hero or heroine sick with love and 
tended by the confidant or serving- woman {Sakuntald). 
The hero with the fool, his confidant, on the one side and the 
heroine with her woman on the other often balance each other. 
Sometimes one of these groups spies on the other unseen 
( Vdsavadattd, Act IV ; jSakuntald, Act III). The author 
seems to have wanted to keep a harmonious composition 
of figures motionless before the spectators for a long time. 
In the best-known of all Sanskrit dramas, iSakuntald^ there 
are seven chief scenes, plastic scenes, corresponding to the 
seven acts — the meeting of the King and Sakuntala ; the King’s 
conversation with his confidant ; the love-sickness of 
Sakuntala, discovered by the King, who is in hiding, and its 
cure ; Sakuntala’s departure and farewells ; her meeting 
with the King, who does not recognize her ; his regret 
as her portrait brings her back to his memory ; and 
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the final meeting of the lovers when the curse has been 
dispelled. 

In the Sanskrit drama the plot and scenes of movement 
are usually relegated to a prologue, where they are merely 
related, and to pass from one place to another or from the 
prologue to the plastic group a few steps on the part of the 
actor are all that is necessary. 

So we see that the stage presents both strong emphasis 
on the composition of groups, which remain motionless 
for a long time (what I have called plastic scenes), and extreme 
fluidity in passing from one scene to another. We note the 
likeness to the composition of the frescoes, and naturally 
think that the theatre must have influenced painting or 
vice versa. 

This plastic sense in the drama appears also in the 
descriptive verses. Stanzas of verse occur at intervals in 
the text and they often describe the beauty of the hero and 
heroine, their attitudes, or sports {Sakuntaldy Acts I, III, 
etc.). Sometimes characters are thus portrayed before they 
appear on the stage. We at once feel that what these stanzas 
call up is the pliant, refined poses of the frescoes. The 
characters of the drama are at once conventional and typical 
figures, remote from realism and having the charm of the 
fairy-tale or the Italian Comedy — hero, heroine, and their 
respective confidants. The hero’s confidant is also the fool, 
greedy, cowardly, and bursting with curiosity like a ripe 
pomegranite. The same atmosphere and similar types are 
found in the paintings. There is no realism, there is no play 
of the features expressing joy or sorrow, but there are idealized 
types, beautiful (the hero and heroine) or grotesque (the 
palace dwarfs etc.), and a technique which makes use of line 
and pose rather than of facial expression. 

Certain paintings at Ajanta might be those described 
on the stage, where the stock figures whom I have just 
mentioned speak of the fresco hall of the palace. Thus, 
the fool cries to the hero, “ King, let your eyes behold ! 
On the ornate wall of the inner crystal chamber, the King 
is painted playing at dice with the Queen. There is Nagavali, 
who carries the betel-box ; there is Prabhanjanika, waving 
the fly-flapper ; there is the dwarf Nagarakanthaka, and 
here is Taparakama the monkey ” { ViddhaJala^bhdnjika). 
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Elsewhere the bearer of the fly-flapper is described as carrying 
it over her shoulder, and in another play the fool speaks of 
a young woman hidden behind the pillars. We have descrip- 
tions of pleasure-pavilions, where the smoke of aloe perfumes 
goes up, and strings of pearls hang from pillars {Priyadar^ikd^ 
Act III), and doves flutter down, and grand couches are 
set out. Elsewhere scenes of dancing are described. In the 
frescoes of Ajanta we see those pavilions with the festoons 
of pearls, the King and Queen on grand couches (PL XII), 
the dancing (PI. XII, bottom right), the young woman 
hiding behind the pillars (PL XII, right), the woman with 
the fly-flapper on her shoulder (PL XII, left), and the bearer 
of the betel-box (PL XI, bottom right ?). On the stage and 
on the frescoed walls there is always the same world, the 
love-story in an unreal fairy -land. 

The importance of painting and its connection with poetry 
and the drama are also proved by the constant mention of 
it by poets and playwrights. We have seen the descriptions 
of halls adorned with frescoes. At the beginning of the 
Little Clay Cart the clown, as he picks for food right and left, 
likens himself to a painter among his paint-pots. The portrait 
of the hero or heroine is often introduced on the stage. 
At a wedding the bride or bridegroom, if too far away to 
take part in the ceremony, may be represented by a portrait 
( Vdsavadattd, Act VI). It is sometimes at the sight of a portrait 
that the hero or heroine falls in love. The King, who has 
allowed Sakuntala to go away in consequence of a curse, 
mourns before her picture, which he is finishing and which 
the fool describes {jSakuntald, Act VI). These pictures are 
not portraits as we understand the word. They seem never 
to show the individual imperfections and other marks by 
which one person can be distinguished from the general type 
to which he or she belongs. It is rather by the very perfection 
of their beauty that the hero recognizes the heroine and 
she him. 

Sanskrit poetry incessantly returns to describing woman, 
and that description can be applied to the female figures 
at Ajanta. The lady of the poems has gone to the gazelles 
for her timid, moving eyes, which reach in curved lines to 
her ears, eyes with large pupils glancing sidelong and shaded 
by great lids with the graceful curve of the bow. The blue 
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of her eyes makes that of the lotus look pale. Beside her 
lips, red as the bimba-fruit, coral seems white. Her hair, 
on her head and elsewhere, is blue-black like a cloud or 
a swarm of bees. Her complexion surpasses gold, her face 
and her body, rubbed with saffron, have the brightness of 
the moon. Her neck is curved like a conch. She sinks under 
the weight of her breasts, which are like inverted pots of 
gold and beautiful as the boss of an elephant’s forehead, and 
project so far that they hide her navel. Her waist is lithe 
as a leopard’s and so slender that it can be held in the hand 
of a child, and her hips, like chariot-wheels, are so wide that 
two arms cannot enfold them. There are three creases in 
her stomach and her legs have the swell of a quiver. So 
Bhartrihari, Dandin, and others. This ideal of loveliness 
corresponds, in rather exaggerated and perhaps late form, 
to that of the Ajanta paintings (PL XIII). These female 
figures, in literature and in frescoes alike, are often adorned 
with garlands of flowers and gems. They wear rings {nupura) 
on their ankles, their belts have fringes and little bells which 
lie against their hips, the charm of their bosoms is enhanced 
by strings of pearls, and their arms and wrists are adorned 
with bangles, their ears with earrings, and their hair with 
a diadem {PriyadarSikd, Act III). So as they walk they are 
surrounded by jinglings, which, so the poets say, are answered 
by the tinkle of the festoons of pearls hanging from the 
golden pillars. 

The union of pliancy and balance which we have found 
to be characteristic of the music of India and its language, 
its drama and its plastic composition, we find here again, 
in these feminine figures and their movements, in which 
elasticity, suppleness, and lassitude are combined with 
harmony. From the creepers swaying in the breeze, the 
Sanskrit poets say of woman, she has taken the litheness 
of her body and the grace of her gestures ; her nonchalant, 
well-balanced gait, rendered slow by the size of her hips, 
is that of the flamingos ; her moving eyes are those of 
gazelles ; her arms are pliant branches ; her neck, like the 
pigeon’s, bends to one side ; her hands come together in 
a cup for greeting ; her voice is that of the kokila {Raghu- 
varnJa^ viii, 58, etc.). The lassitude of the hot season adds 
to her grace, but ‘‘ the heat does not produce in young 
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women such an enchanting languor ” (^akuntald, Act III) ; 
the beads of sweat which follow the delight of the senses 
are a garland to her and her half-closed eyes shine ; “ weari- 
ness gives her an air yet more charming.” Full of love, she 
speaks slowly, very slowly. 

It is this lassitude which makes the body so readily 
assume the triple bend, the tribhanga, which Indian art has 
given to its most beautiful figures all through its history 
(see above, p. 380). In the tribhanga, pliancy and balance 
are united. The female figures at Ajanta, by their suppleness 
and their nonchalant grace, seem to indicate self-surrender, 
voluptuous delight, and languor ; by their balance, which 
often looks like a backward movement, they appear to 
express a modesty which makes them as it were recoil upon 
themselves. This union of contraries, which seems to me to 
be characteristic of the greatest works of art, and which here 
consists of passion and self-surrender on the one hand and 
modesty on the other (PI. XIII), struck me at my first sight 
of the feminine figures of Ajanta. For a moment I feared 
that my imagination was leading me astray, but literature 
afterwards confirmed my impression. “ My body,” says 
Sakuntala, “ goes forward, and my mind, which is not at 
one with it, turns back.” The King, speaking of Sakuntala, 
says more definitely, “ Love, its impulse checked by restraint, 
is neither shown by her nor concealed.” Of another w’^oman, 
a poet says, “ In her weakening body, love and shame balance 
each other at the two ends of her soul ” (TiruvaUuva), and 
yet another is “ full of modesty and at the same time shaken 
by desire ”. Flights and sudden returns, coquetry and 
tenderness are constantly expressed in poetry and drama 
as in painting. The heroine’s gaze is at once modest and 
passionate, her voice is now soft, now ardent, in her are 
joy and fear, she is now carried away by daring, now held 
back by modesty, now urged on by desire, now driven away 
by fear. In the Ndgdnanda, if it is correctly translated, 
these contrasts are emphasized by the stage-directions : the 
heroine looks at the hero with a mixture of desire and 
modesty ”, or “ with a mixture of joy and modesty ”, or 
as she leaves the stage “ she casts a glance at once modest 
and passionate 

This union in single characters of balance and suppleness, 
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which often leads to the attitude of the tribhanga, does not 
only express fleshly love, even in its refined form. We find 
it in flying and prostrate figures, and again in the great 
hodhisattvas of Cave 1 at Ajanta (PI. XIV). At the end of 
this cave, their attitude serves to frame the sanctuary without 
closing it abruptly, just as that of the women carrying 
fly-flappers divides scenes without making a break. The 
hips tilt down away from the sanctuary while the head is 
turned towards it, thus leading the eye to it. These bodhi- 
sattvas are very like the female figures, for in the Ajanta period 
the sexes are not highly differentiated — another form of 
the union of contraries. In almost all the great ages of artistic 
balance — the fifth century in Greece, the thirteenth century 
in France, the Italian Renaissance, the classical period in 
India, the Khmer art of the Bayon — masculine strength 
and balance are found combined with feminine grace and 
suppleness in figures of indefinite sex, without these deep- 
rooted sesthetic tendencies being necessarily connected 
with any moral perversity. In the bodhisattvas of Ajanta the 
breadth and balance of volumes and the very broad treat- 
ment of light and dark is combined with the bending effect 
of the tribhanga^ and the serene expression of the faces 
seems to be mingled with one of melancholy and profound 
tenderness. What is united modesty and fire in the amorous 
woman seems to become in the bodhisattvas complete detach- 
ment from the outer world and concentration inwards in 
the equilibrium and serenity of meditation, intimately 
mingled with infinite compassion, tenderness, and love for 
all suffering creatures. 

Later, in literature as in art, we shall find the same 
tendencies with a love of size and also, presently, of frenzy 
and horror. Kalidasa was all grace and proportion ; Bhava- 
bhuti, who comes next, will already show in his plays frequent 
swoons and a taste for violent dramatic effect ; later still, 
scenes of burning-grounds and frightful combats will be 
usual. In art the same tendencies are found, as we have seen, 
in the relief of Vishnu rending the blasphemer (p. 872). We 
find them in the Underworld at Angkor Wat (Cambodia, 
twelfth century), with its frenzied movements and varied 
torments, very unlike the mild Underworld of Borobudur 
(Java, eighth century)* We find them, too, in Dravidian art, 
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in the representations of Kali, in Tibetan Tantrism (furious 
wrestlings with Sakti, bloody emblems, skulls), etc. Perhaps 
these tendencies, both in art and in literature, are to be 
compared to the morbid taste which developed at the end 
of the Middle Ages in Europe, to which we owe the Dances 
of Death and the tomb-figures of bodies eaten by worms. 



CONCLUSION 


A T the beginning of this book I warned the reader against 
over-simplified conceptions of India and all that it means. 
I have said, more than once, that India is in every respect a 
chaos. The summary nature of this work has compelled us 
to present the facts, problems, and many factors which make 
up Indian civilization as being much simpler than they really 
are. Let us remember, as we come to an end, that what 
gives form to all this diversity, all this development, is 
Brahmanic classicism. 

The imposition of that form on the “ Hindu ” material 
was never so effective as to create either uniformity or 
tyranny. The dominion of the priestly caste no more stifled 
other castes and all the variety of other sects than Sanskrit 
literature impeded other means of expression, and the unity 
of the plastic style was only an ideal, like the validity of the 
written law. Life breaks out from rules, and does not cease 
to proliferate in capricious growths, just as it perpetuates 
ancient types, long obsolete, among later types, more highly 
developed. So the “ Young India ” of our day comes to regard 
as “ broad-mindedness ” — in the sense of liberalism — what 
is really indefinite fecundity of natural genius. 

The decoration, sculptural and architectural, of the 
monuments illustrates processes of composition similar to 
those manifested in the systems of religion or of abstract 
thought. Sculptures and paintings everywhere present 
jumbled masses, imagination run riot, but within symmetrical 
arrangements. Theories are full of fantastic conceptions, 
but these are classified under headings governed by analogy. 
Often richness is accepted as beauty and abundance as truth. 
If we Europeans prefer those Indian works in which the line 
seems simpler, let us bear in mind that in judging so we are 
acting as heirs to Greek sesthetics or logic, and are therein 
departing from the principles of alamkdra, sovereign in this 
land. 

India puts things together and co-ordinates them without 
assimilating them. That is why its civilization preserves 
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barbaric elements more than it transforms them, and mingles 
^ them with others far more refined.^ It loves art passionately, 
i without ever opposing it to nature, doubtless because nature 
‘ in that country is like art in its creative exuberance. Religious 
belief and philosophic reflection partake of the nature of art, 
because they claim, not to treat of a real, independent of 
thought, but to establish modes of existence by means of 
the autonomous activity of the mind. Nowhere has the 
“ spiritual life ” been as intense as in this civilization, which 
has hardly ever believed in an immaterial soul. We must 
not be too much surprised to find that India equally systemati- 
cally sought pleasure and fought against pleasure, in the 
manner, one might say, of Bhartrihari. The fanatic of 
renunciation masters the vital forces only in order to possess 
them better, that he may acquire, through the resources 
which they give him if he concentrates them, miraculous 
powers. 

Dives and Lazarus rub shoulders, zeal for fullness and 
passion for emptiness stand face to face for ever. Let us make 
our choice without blaming India for the lack of measure 
in its spirit — which, indeed, as I have pointed out, proceeds 
according to canons of right conduct. In Greece, ontology 
has its limits — the nature of essences — and logic has its 
limits, those drawn by definition. But India dedicates itself 
to the unlimited because it always operates, even when it 
seeks to know. When it succeeds in avoiding anarchy, it is 
because it has found, in its very action, principles of order 
and guarantees of objectivity. 
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meaning of “ Indo-European ” 

II ; languages, 13-14, 214-15 
race and migrations, 13-16 ; 
Indo-Iranians in Asia Minor, 
15 ; early life, 16 ; intro- 
duced metal, 17-18 ; impose 
Brahmanism, 59 ; family, 65- 
6 ; religion, 67-8, 122-4, 126 ; 
distribution of land, 77 ; castes, 
82-3 ; no kings, 90 : colonizers, 

III ; ownership, 113 ; sym- 
bolized by Indra, 126-7 ; ideas 
in Veda, 128 ; heretical sects 
non-Aryan, 138 ; early litera- 
ture, 219 ; Sutras as evidence 
on, 244 ; see also Arya. 

Aryafiura, poet, 272. 

Asanga, 185, 204 

Asceticism, 115-16, 211 ; iapas, 

132 ; Jain, 141, 143, 145-7, 
152 ; Buddhist, 141, 143, 154- 
5 ; Yoga, 142-3,201 ; Brahman, 
170-1 ; in epics, 253 ; Siva, 
277 

Ashur, god, 122. 

Asia, Central : trade and roads, 
111-12 ; Iranian religious in- 
fluence, 137, 174 ; Buddhism, 
161, 180 ; grammar, 248 ; art, 
309, 377, 383, 389 
Asia Minor, Indo- Iranian con- 
nection of, 15, 224. 

Asianic religion, 121-2, 228 
Asiatic Society of Bengal, 222 
A^oka Priyadar^in, K., 24, 37-40, 
94, 96, 102, 105 ; pillar and 
rock edicts, 38-40, 51, 164, 220, 
258, 267, 301 ; Buddhist Cx)uncil 
158, 162 ; pillars (art of), 

347-8, 373-4, pi. viii, and 

see Bh&rhut, Saftchl ; in Aiokd- 
vaddna, 274 ; stupas, 361 
A4okdvaddna, 274 
Airamas, 102, 140-1 
Assam : language and race, 11, 219 ; 

under Samudragupta, 52 
Assembly, republican, 88-9 ; in 
monarchy and general, 97-9 
Assyria, alleged rule of India, 18 ; 
kingship, 90 ; religion, 122, 174 


244-5 

Asuras, 122, 255, 277, 294 
A^vaghosha, 40, 159, 163, 184-5, 
269-272, 301 

AivalSyana, Sutras of, 63-4 
Alvins, Nasatyas, 15, 127 
Atharvan : school, 63 ; fire-priest, 67 
Atharvaveda, 62-3, 123, 129, 234-5 ; 
on suttee, 73 ; King, 91 ; 
assembly, 96 ; army, 99 ; spells, 
for famine, 108 ; for trade, 109 ; 
drama in, 293 

Atman, Absolute : in Brahmanism, 
132-6, 169-171, 194-5, 240, 

242-3 ; dtman-brahman, 134-5, 
107-8 ; denied by Buddhists, 
165-6, 169; by Jains, 169; 
Buddha as, 191. 

Aufreeht (T.), Catalogus Catalogorum 
of, 224 

Augustus, Emp., 48 
Australia, language and race, 11-12, 
18 

Austro-Asiatic languages and 
peoples, 11, 111, 216 
Avaddna- Pataka, 273 
Avalokitesvara, bodhisattva, 163, 
190-1 

Avanti, 26, 829 

Avatars, 174, 179, 255, 802, 371-2; 

Cave of, 372, 380 
A vesta : language, 16, 217 ; likeness 
to Vedas, 16, 122, 228 ; demons 
in, 126 ; written on skins, 220 
Ayodhya, Oudh, 51, 53. 257, 259 

Babylon, route and trade, 110, 220 
Babylonia ; copper introduced from, 
19 ; kingship, 90 ; religion, 
122, 174 ; astrology and 

astronomy, 122, 207 
Bactra, see Balkh 
Bactriana, Bukhara : as Indo- 
European cradle, 14 ; history, 
30, 41, 43, 46, 55 ; goods and 
road from, 110 ; Buddhism in, 
112 ; Greek theatre in, 297-8 
BadamI, see VatBpi 
Badarayana, Btahma-sutras of, 197 
Bagh, painting, 879 
Bakarai, 50 
Bali, dancing at, 295 
Balkh, Bactra, 7, 111 
BalOchistan, 3-4, 7, 9-10 ; language, 
12, 216 ; Aryan conquest, 10 ; 
early pottery, 844 
Bamiyan, 7 

Ba^a : on Harsha, 56, 818 ; on 
Guna^hya, 828 ; worka, 887>^ 
Ba^a, Second, see Vamana Bha^^ 
Baoa 
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Banerji (R. D.), excavations of, 18 
Bards, story-tellers, 219-220, 250, 
278, and see SOta, Bh^rata 
Barlaam and Josaphat, story of, 175 
Baroda, 5-6 

Barth (A.), on caste, 83 ; epics, 
258, 257-8 ; Puranas, 261. 
Barygaza, 110 
Batins, 11 

Baudhayana, 88 ; Sutras of, 63~4, 
71, 88 

Bayon, sculpture of, 368-9, 397 
Beas, R., Hyphasis, 32 
Bedsa, column, 347 
Behistun inscr., on India, 27 
Bellary, Neolithic workshop at, 17 
Benares, see Ka6i 

Benfey (T.), on origin of tales, 824 
Bengal ; rain, 4 ; population, 9 ; race, 
10, 13 ; history, 21, 86 ; 

Mahavlra in, 145 ; Buddhism 
in, 163 ; languages, 216, 219 ; 
in Rdmdyana, 257 ; drama in 
modern, 293 ; Tantra in, 328 ; 
art, 367, 869-370, 888-9 
Berar, see Vidarbha 
Bergaigne (A.), on Vedas, 224 
Besnagar, 42, 172, 383 
Bhadrabahu, 87, 149 ; Kalpa SOtra 
of, 146-7 

Bh€igavadgUd, 58, 121, 165, 171, 173, 
175, 177, 222, 254, and see 
Mahdbhdrata 

Bhagavat and Bhagavatas, 172-3, 
175 ; Puraiia, 262-3 
Bhaja, 373-4, pi. ii 
Bhakta sect, 320 

Bhakti, worship, 171, 175, 178, 200, 
262, 290 

Bharata, alleged author of Ndtya- 
idstra, 298-4 

Bharata, hero, 251, 294, 311-12 
Bharata tribe (bards), 251, 293 
Bharavi, poet, 279-280 
Bharhut, sculptures, 27, 226, 858, 
860, 862, 869, 878-5, 381, 

pi. ix 

Bhartnhari (perhaps two men), 248, 
284-6, 400 ; on female beauty, 
895 

Bhcnfrihari-nirveda, 820-1 
Bharukachchha, Broach, 48, 55, 110 
Bhasa, on DarSaka, 29 ; plays, 
802-4, 806 ; hero of, 809 ; 

debt to Gu^a^ya, 828 
Bhdsh^ 248-9 
BhatU* Bdxxma-vadha of, 260 
BhavabhOti, 815-18, 897 
Bhavya, 204 
BhiB, 12, 216^ 881 
Bhinmai, 55 
Bhoja, K., 820 


Bhutan, 18 
Bhutavali, 149 
Bhuvane6var, 859, 882 
Bihar and Orissa, 9, 12, 21, 25, 147, 
219 

Bihari Lai, 269 
Bilhapa, 287, 308-9 
Bimbisara, Srenika, K., 25, 155 
Bindusara, K., 37 
Biology, 208-9 

Bloch (J.), on Dra vidian literatures, 
12 

Bodhidharma, 205 
BodhisaUva : Ak>ka as, 105 ; general, 
180-190 ; in art, 866, 368, 370, 
377, 380, 397, pi. xiv 
Boehtlingk (O.), Petersburg Die. of, 
224 

Boghaz-Keui, 15 
BoUln Pass, 7 
Bombay, 6 
Bopp (F.), 14, 215, 223 
Borobudur, 358, 367, 897 
Bose (Sir J. C.), biological dis- 
coveries of, 208-9 
Brahma, 171, 175-6, 220, 262, 294 
Brahmagupta, 207 
Brahman, Absolute, Word, 79, 122, 
131, 184-5, 171 

Brahman caste : name, 16 ; influence 
on study of history and on 
literature, 22, 225 ; historical, 
83, 39 ; in family religion, 69 ; 
types of marriage, 74-5 ; general 
79-82 ; devises institution of 
caste, 83-4 ; predominance and 
relation to other powers, 85-6, 
91, 258, 258 ; justice, 98 ; 

guilds, 112 ; relation to 
Brahman as Absolute, 134-5 ; 
in Vedas, 234-5 ; in post- 
Vedic period, 240 ; stages of 
life, 69-70, and see Alamos ; 
in Mahdbhdrata, 251, 253 ; see 
also Brahmanism 

Br&hmanas ; general, 62-8, 128, 138, 
217, 225-6, 235-240, 245 ; cos- 
mology, 180 ; cosmogony, 133 ; 
brahman and diman, 134-5 ; 
eschatology, 185 ; on Vishnu, 
178-4 ; analysis of words in, 
246 ; itihdsas, 250 
Brahmanism, in epic age, 24-5 ; 
in Punjab, 86 ; favoured by 
kings, 42, 48, 54, 58 ; dharma, 
87-8 ; and kingship, 93-4, 105 ; 
development of Veda, 129 ; 
cult, 129-132, 189 ; mythology, 
188-5 ; effect on Jainism, 150 ; 
and on Buddhism, 159, 165, 
178-9 ; Hinduized, 168-9, 176 ; 
later philosophies, 192-203 ; 
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reaction against Buddhism^ 206 ; 
influence in Mahdbhdrata, 251 
Brahmaputra, R., 8-4 
Brflhmi script, 220-1 
Br&hu! language, 12, 19, 216 
Brihaddranyaka Upanishady 63, 134, 
138, 140, 142, 240, 242 
Bphaspati, 72 ; on fundamental 
sciences, 106 

Broach, see Bhanikachchha 
Bronze Age, none in India, 17-18 
Buddha, Gautama, Siddh&rtha, 
i^^kyamuni : life, 24, 26, 188, 
153-6, 163 ; on flux, 138-9 ; 
debt to Yoga, 142 ; in 
Buddhism, legends, etc., 156- 
7, 162-3, 181, 187-191, 264, 
270-4 ; on comprehension, 183 ; 
as a metaphysical reality, 184 ; 
stupaSy 361 ; in art, 167, 190, 
362-370, 877-9, 883, 385-7, 

pis. vi-x 

Buddhas, others than Gautama, 156, 
162, 188-190 
BuddhadSisa, 204 
Buddhaghosha, 162, 204 
BuddhapSlita, 204 
Buddhas v&min, 329 
Buddh Gay&, Urubilva, 154, 873-4 
Buddhism, early, 24-7, 88, 137-8 ; 
language, 26, 48, 218, 248 ; 
favoured by kings, 39, 45, 48, 
53-4, 58, 94, 314-15 ; Councils, 
40, 45, 54, 58, 158-9 ; at 

Valabhi, 55 ; among non- 
Indians, 59-60, 111-12 ; intro- 
duces no new order, 60 ; and 
caste, 86, 104-5 ; dharmay 87, 
93-5 ; solar aspect, 92, 126 ; 
canon, a source of Kautilya, 
92 n. ; and kingship, 94-5 ; 
literature on the feudal age, 
96; sacrifice, 116; doctrines, 
138-144, 164-7 ; likeness to 

Jainism, 150, 158 ; karmariy 

151 ; community, 156-7 ; sects, 
155, 159-161, 186-7; cult, 

157-8 ; “ Northern ” and 

“ Southern ”, 160, 163 ; modern 
studies, 160-1 ; canon and other 
literature, 161-4, 264-7, 269- 
275 ; influence on Brahmanism, 
168, 178-9, 197-9 ; Brahmanic 
reaction, 169, 192, 197 ; 

Barlaam and Josaphat, 175 ; 
logic, 196-7 ; later development, 
203-6 ; atomism, 208 ; drama, 
801-2, 320 ; spread of tales, 
823-4 ; stdpay 361-2 ; art, 
863—370, 885, 888, and see 
Grseoo^Buddhist art ; see also 
Mahd/ifina^ Uinaydna 


Buehler, on K&lidftsa, 276 
Bukh3r&, see Bactriana 
Burma, 2, 8, 11 ; Buddhism in, 
180, 218, 302 ; theatre, 802 ; 
stUpaSy 362 ; art, 389 ; lx>wer, 
see Suvarnabhflmi 
Burnouf (E.), 224, 262 
Burzoe, translates Pailchaianitay 826 
Byzantine literature and art, 827, 864 

Cambodia, Khmers : language, 11, 
216 ; art, 190, 342, 368, 883-4, 
388-9, 397 ; ballet, 295, 300 ; 
architecture, 346, 355, 858, 362 ; 
see also Fu-nan 
Cannibalism, 120 
Canton, Buddhism in, 205 
Cappadocia, religion, 122 
Cardamom Hills, 3 
Cardonne, translation of, 327 
Carnatic, 5 

Caste : general, 77-86, 104-5, 899 ; 
King and, 94, 102 ; loss of, 
107 ; functions of various castes, 
107 ; and ownership, 113-14 ; 
Buddhist and Jain attitude to, 
140 ; in later Brahmanism, 176 ; 
effect on thought, 210 ; on social 
life, 211 ; knowledge confined 
to upper castes, 221 ; dharrna 
of, 244 ; and trade, 270 
Cathaei, 32 
Cauvery, R., 4 
Cawnpore, Copper Age at, 18 
Celebes, 11 

Central Provinces, language, 12 
Ceylon, Lanka : general, 2-3, 11, 21, 
50, 52, 110, 257; Chronicles, 
24, 162 ; Buddhism in, 40, 50, 
159-160, 180, 186, 204, 206, 218, 
323 ; stupaSy 362 
Chalukya dynasty, 55-6, 58, 287 
Cham culture, see Champa 
Chambal, R., 4 

Champa or Cham culture. 111, 346, 
358, 368, 388 

Chanakya, Vishnugupta, 29, 86, 

307-8, 819 ; identified with 

Kautilya, 86, 92 n., 96 ; Satcdca 
of, 286 ; see also Kautilya 
Chapdaia caste, 338 n. 

Chapdf, goddess, 289, and see 
Parvati 

Chandi-kucha-paUchdHkdy 289 
ChaQdi Mendut, Pawon, Sari, see 
Mendut, etc. 

Chandragiri, R., 51 
Chandragomin, 248 
Changragupta I, Gupta K., 51, 
88-9 ; II, 58, 96, 276 
Chandragupta Maurya, K., 29, 85-^7, 
89, 96-7, 147, 807 
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Chandrakirti, 204 
Chang-kien, 48 
Charaka, 46, 208 
Charvaka sect, 148 
Chashtana, K., 48 
Chavannes (E.), Buddhist studies of, 
161 

Chemistry, 208-9 

Chera kingdom, Kera}a, 48-50 

Che-yi, 205 

Chezarla, temple, 855-6 
Ch^zy (A. L. de), 215, 223 
Chhandogya Upanishad, 62-3, 242 
China: communications, 8, 10, 43, 
48, 110-11 ; Kanishka, 45 ; 

expansion, 56, 112 ; silk from, 
108, 111 ; Buddhism, Budd- 
hist literature, 112, 158, 161, 
168-4, 180, 189, 201, 205, 270 n., 
272 n., 275, 802 ; influence 
on Buddhism, 180, 185 ; art, 
190-1, 368-9, 877, 383, 388- 
9 ; astronomy, 207 ; theatre, 
802 

ChitrakOt, pilgrimage to, 259 
Chitral R., 30 

Chitralakshana^ see ^Esthetics 
Cholas, 40, 48 

Chosroes Anushirvan, K. of Persia, 
326 

Chota Nagpur, 11, 18, 119 
Christ, likeness to Krishna, 174-5 
Christianity, 175 
Chunda, smith, 155 
Cilicia, Indo-Iranians in, 15 
Clan, vi ^ : Aryan, 66, 77 ; pre- 
Aryan, 84 
Climate, 4-5 
Cochin, 9 

Cochin-China, see Fu-nan 
Cockburn, excavations of, 17 
Coimbatore Gap, 7 
Coins ; various tyi>es, 43, 45, 266, 
871 ; use of, 114 
Colebrooke (H. T.), 228 ; on 
Bhdgavaia Purdna, 262 
Combaz, on art, 845, 860 
Commaille, discovery of, 868 
Comorin, C., 8 
Conjeeveram, see Ka&chi 
Copper Age, 18-19 
Coromandel Coast, 48-50 
Corporations, see Guilds 
Courtillier (G.), on epics, 251, 257 
Crafts, professions, industry, 77, 
81, 104, 108-9, 115 ; and see 
Guilds. 

Cranganore, see Muziris 
Crateros, 7, 88-4 
Ctesias of Cnidos, on India, 29 
Cyrus, K. of Persia, in Gandhftra, 
24 n. 


DOgabas, 846, 848, 861-2, 887 
Dakshi, 246 
Dfimodaragupta, 287-8 
Dan^anltiy punishment, 97, 101 
Dand^n Uiliq, art, 382 
Dandin, on Gunadhya, 328 ; on 
Pai^achi language, 329 ; general, 
335-7 ; on female beauty, 
895 

Danube, as Indo-European cradle, 
14 

Darius I, K. of Persia, 24, 26 n., 27 ; 

III, 26 n. 

Dai^aka, K., 29 

Dai^aratha, K. of Ayodhya, 174, 278 
Dai^aratha, Maurya K., 40 
Dasyus, 19, 83, 127 
Davids (T. W. Rhys), Buddhist 
studies, 161 

Deccan, 2-5 ; race and language, 
9, 12-13 ; early culture, 17 ; 
Aryans in, 21, 26 ; history, 37, 
47-52 ; religion, 121, 254 ; 

drama, 293 

Deliverance, salvation : Jains, 140-2, 
151-2 ; Buddhists, 140-2, 154, 
164-5, 181, 183, 185, 188, 191 ; 
Brahmans, 169, 194-5, 198, 

200 ; general, 177, 211 
Deluge, legend of, 122, 139 n., 237-8 
Demetrios, K. of Bactriana, 42 
Deogarh, sculpture, 879 
Deo-P5tan, 38 

Deussen (P.) : on pantheism, 169 ; 

on Vedanta, 197 
Devadatta, 25, 155 
Devaki, 255 
Devanagari script, 221 
Devarddhiganin, 148 
Devi, goddess, 289, and see Parvati 
Dharasena, 149 

Dharma, Law : A^oka, 89, 96, 267 ; 
general, 71, 86, 124, 211, 244; 
effect on monarchy, 93-4, 105 ; 
Wheel of the Law, 94, 101, 155, 
188, 212, 266, 863-4, 366, pi. vi ; 
in justice, 101-2 ; Jain, 148, 
150 ; Buddhist, 143, 156-7, 

160-4, 181-2, 185, 187-8, 267 ; 
in later Brahmanism, 175, 
198-4 ; in epics, 251-2 ; 
Dharma, god, 251 ; Lotus of 
the Good Law, see Saddharma- 
pundarlka 

Dharmakirti, Ny&ya^bindu of, 204-5 
Dhatman^ 182 

Dharmaidstras 71-2, 92 n. ; on 
justice, 101, 

Dharma SOtras, 64 
Dmthpdtka, 247 
DhritariUhtra, 20, 251 
Didd&, Q. of Kashmir, 281 
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Digambara sect, 147-9, 172, 208 
Dign&ga, 204-5 
Diodorus, on Pattalas, 89 
Diodotos I, K. of Bactriana, 41-2 ; 
II, 42 

Dionysos, confused with Siva, 172 
Divyavaddna, 274 
Doab, 21 
Dodabetta, Mt., 3 
Dong-duong, art, 867, 388, pi. vii 
Drama, 226-7, 292-322 ; relation 
to painting, 390-8 
Drangiana, see Seistfin 
Dras, pass, 7 
Draupadi, 72, 251, 256 
Dravidians : race and languages, 

11-14, 18, 215-16; Sumero- 
Dravidian culture, see Mohenjo- 
Daro ; conquered by Aryans, 

19 ; in Mahdbhdrata, 21 ; 

society, 61, 65, 72 ; religion, 
65, 121-2, 139 ; irrigation, 107 ; 
grammars, 248 ; architecture, 
348, 350, 353, 355-6; art, 

371, 388, 397, pi. xvi 

Dumont (P. E.), on horse-sacrifice, 
91 

Durga, goddess, 69, 121, 289, 318, 
831 ; and see Parvati 
Duryodhana, 20, 251 
Dvaravati, art, 858, 865, 867-8, 
388, 888-9 
Dyaus-pitar, 68, 127 

Earth Mother, see under Goddesses 
Easter Island, culture and Mohenjo- 
Daro, 19 n. 

East India Islands, Indonesia, Indian 
influences in 110-11, 164, 293, 
858, 368, 377, 383 
Edgerton (F.), on Panchatantra, 325 
Egypt : civilization and Mohenjo- 
Daro, 19 ; intercourse with 
India, 48, 110 
Elephanta, 380, 382 
EUora, 259, 350-1, 353, 362, 367, 
871, 880, 382, 387-8, pi, xv 
Ephthalites, see Hupa 
Epics ; source for prehistoric times, 

20 ; Kshatriya inspiration, 80 
sources of Kautilya, 92 n. 
philosophy of, 17^8, 198, 201 
in Sanskrit, 217 ; general, 250- 
275 ; aphorisms in, 285 

Eroticism, KdmasiUra, 95, 211, 268, 
271, 278, 282-291 ; and see 
VatsySyana 
Etimasia, 864 
Etruscans, 12 
Etymology, 286, 288, 244 
Euthydemos, K. of Bactriana, 42 
Everest, Mt., 2 


Fables, 226, 823-7 
Fa-hien, travels of, 53, 111, 205 
Family, 16, 65-77, 86, 88, 99, 113 
Federations, 88, 90 
Feist (S.), on race of Germans, 14 
Ferrand, on Indian expansion. 111 
Feudal Age, 96 
Finno-Ugrians, 12, 244 
Fire : worship of, 16, 67-70 ; in 
assembly, 98 ; see also Agni 
Firoz, K. of Persia, 54 
Fleet (J. F.), on Kings of the Jungle, 
52 

Foote (R. B.), excavations, 17 
Foucher (A.), on art, 190, 361, 363, 
370 

Franke (R. O.), on Sanskrit, 325 
Fu-nan, S. Cambodia and Cochin- 
China, Indianization of. 111 

Gadd (C. J.), 18 
Galland, translation of, 327 
Gana-pdtha, 247 
Ganapati J^Sga, K., 52 
Gandh&ra : history, 24 n., 44, 46, 
55 ; roads, 110 ; Buddhism in, 
185, 205 ; art, see Grseco- 

Buddhist art 

Gandharvas, heavenly beings, 238- 
9, 294 ; gdndharva marriage, 75, 
310-11, 825 
Gane6a, god, 69 

Ganges, R., Ganga : geography, etc., 
2-7, 108, 110 ; race, 13 ; 

history, 27, 32, 44, 52-8, 56, 
89 ; religion, 36, 163 ; legend 
of origin, 258 ; Gang& in drama, 
316-17 ; statue, of GangS, 388 
Garuda, eagle, 263, 325 
Gathhs, Buddhist, 162, 264-6 
Gathas, Persian, 16, 128 
Gauda : King of, 56 ; style of, 335 
Gaudapadlya Kdrikd, 198 
Gauimin, translation of, 327 
Gauri, goddess, 314, 319, 828 
Gautama, author of Dharma^dstrat 
71 ; on marriage, 73-4 
Gautamfputra Yajfla Sri, Satakami 
I, K., 47-8 

Gauthiot, Buddhist studies of, 161 

Gavampati, god, 159 

Gayatri, hymn, 68, 70 ; metre, 231 

Gedrosia, 84, 86 

Geldner, on caste, 88 

Gelert, story of, 327 

Genghis-Khan, 18 

Germany, as Indo-European cradle^ 
14 

Ghasundi, inscr. at, 172 

Gha^karpara, 283 

Ghats, 8, 5-6, 51 

Giles, on Indki-Europeans, 16 
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Gilglt, 55 

Gipsies, spread Indian tales, 327 
Glausae, Glauganicae, 82 
Gnomic literature, aphorisms, 245, 
285-6 

Gobi, Kansu, 43 
God&vari, R., 4 

Goddesses, 121-2 ; Great, Mother, 
Earth Mother, 122, 126, 289, 
and see Aditi 

Gods, early Indo-European, 16 ; 
idols, cultus-statues, 69, 121, 
845, 370-2 ; Dravidian, 121 ; 
of Near East, 122 ; Vedic, 
125-7, 230, 233, 239-240 ; 

Buddhism, 157 ; Mahdbhdrata, 
253 ; Puraijas, 262-8 ; war with 
Asuras, 277, 294 ; in love, 277 n.; 
see also Goddesses 
Goethe, on ^akuntald, 223, 311 
GogrS R., 3 
Gondophares, 44, 175 
Gonds : language, 1 2, 21 6 ; culture, 17 
Gondwana, Land of, 2 
Gopa, herdsman : hearth-fire as, 67 ; 
rural official, 103 ; gods as, 
87, 91, 125 ; King as, 91 ; see 
also Pali 

Gopdla-kilichandrikdt 320 
Gos&la, on responsibility, 146 
Graecx>-Buddhist art, 45-^, 55, 190, 
841, 360, 363, 365-7, 369-370, 
378, 875-8, 381, 388, 386-7, 889, 
pis. vii, X 

Grammar and literary style, 225, 
244-7, 390-1 

Greeks and Macedonians, Yavanas ; 
Greek sources for India, 27-9 ; 
conquest of India, see Alexander 
III ; under Mauryas, 36-7 ; 
general influence, 41-2, 89, 227 ; 
influence on Buddhism, 180, 
185 ,* in Mahdbhdrata, 252 ; 
influence on theatre, 297-8 ; 
Buddhasvamin on, 329 ; 
Hellenistic-Achaemenian art, see 
under Iran ; see also Graeco- 
Buddhist art 

Grierson (Sir George) : on Mahd- 
thdratOf 24-5 ; on Christianity 
in India, 175 ; on Brihat- 
ham, 329 

Gjihya Sfitras, 63-4, 72, 228-9, 
248-4 

Grousset, on Graeco-Buddhist art, 
877 

Gruenwedel, Buddhist studies of, 
161 

Guilds, corporations, 64, 99, 112-18 
Gujarftt, history, 21, 58, 56 ; 

147, 168; language, 
219 


Gumal, R., 7 

Gunadhya, 219, 802, 328-9 
Gunavarman, 205 

Gupta dynasty : history, 51-5 ; coins, 
114 ; literature, 227, 325 ; in- 
scriptions, 267-8 ; art, 367-9, 
371, 878-9, 882-3, 886-9, pi. 
vii 

Gurjaras, 55-6 
Gurkhas, 27 

Hackin (J.), on sculpture, 377 
Hadda, sculpture, 376-7, pi. viii 
H&la S&tavSlhana or $S,livahana, K., 
268-9 

Hamilton (Alexander), 223 
Hanumat, monkey-god : in Rdmd- 
yana, 257 ; popularity to-day, 
259 ; as dramatist, 319-320 
Hanxleden, 222 
Harappa, 18, 343-4, 385 
Hari, name of Vishnu- Krishna, 254 
Harl Rud, 7 
Hari^chandra, 236 
Harita, Sutras of, 71 
Harivam^a, 173-4, 176, 254-5, and 
see Mahdbhdrata 

Harsha SilSditya, K. of Kanauj, 
56-8, 99-100, 226, 313 ; dramas, 
308-9, 313-15, 332, 392, 394-6 
Harsha, K. of Kashmir, 281 
HastinSpura, 251. 

Hastings (Warren), code of law, 222 
H&thigum()h& Cave, inscr. in, 24 
Haug, on caste, 82 
Hubert, Mile, on sculpture, 377 
Hecataeos of Miletus, on India, 27-9 
Heliodoros of Taxila, column of, 42, 
172 

Helmand, R., 7, 30 
Hemachandra, on SvetSmbara canon, 
148 ; grammar, 248, 269, 329 
Hephaestion, 33 
Heracles, and Krishna, 254 
Herat, Aria, 7, 36 
Hermits, 62, 70, 156-7, 240-1 
Herodotus : on India, 29 ; on cotton, 
108 

Hertel (J.), on Pafichatantra, 325 
Hervey (G. de), on Mohenjo-Daro and 
Ej^ter Island, 19 n. 

Hezaras, 13 

Hillebrandt, on sabhd^ 97 
Himalaya Mts., 2-4, 7 ; languages, 
11, 216 ; troops, 21 
Himalaya, K,, 277 
Hmayana> 168, 180, 188, 188-9, 
191, 208-4 

Hindi language, 219, 269 
Hindu Kush, 2, 5, 30, 111 
Hindustani, Urda, Hindi, 219, 269 
Himhyaka^ipu, 255 
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Hiranyaksha, 255 
Hirt (H.), on Indo-Europeans, 14 
History, Indian attitude to, 22-8, 
209-210, 280-1, 287 
Hittites, 15, 224, 228 
Hiuen Tsang : visit to India, 58, 205 ; 
on Harsha, 56, 99-100, 813 ; 
on statue of PSnini, 240 ; on 
A^vaghosha, 270 
Hiung-nu, Huns, 13, 43 
Horse : introduced, 19 ; sacrifice, 
52-3, 91, 283, 250 
HSryuji, 869, 882, 889 
Hospitals, 88, 58 
Ho-ti, Emp., 44 

Hrozny, on Hittite language, 15 
Humboldt (W. v.), 223 
HfiQa, White Huns, Ephthalites, 
54-6, 261 

Huns, see Hiung-nu ; White, see 
Huna 

Huvishka, K., 46 
Hyphasis R., see Beas 

Ibbetson, on caste, 81 
Ida, 238 

Ikshvaku, K., 236, 254 
India, name, 1-2 

Indo-China, languages and races, 
11, 216 ; Indian expansion to, 
110-111 ; art, 164, 365, 371, 
877, 383 ; architecture, 358 
Indo-European, see Aryan 
Indo-Germanic, incorrect term, 14 
Indo-lranian, see Aryan 
Indonesia, see East India Islands 
Indra : in Mitanni treaty, 15, 127 ; 
analogy of King to, 91 ; law- 
courts under, 98 ; in Vedas, etc., 
126-7, 239, 244 ; in epic, 173, 
253, 255 ; name, 239 ; in 

Puraoas, 262 ; kine of, 292 ; 
and drama, 294 ; in art, pi. x 
Indraprastha, 20, 251 
Indumati, 278 
Indus R., see Punjab 
Industry, see Crafts 
Ipsus, battle, 36 

Iran, Persia : physical, 4-5, 10 ; 
name, 16 ; history, 28-4, 27-9, 
86, 54 ; Alexander as heir to 
the Achsemenids, 80 ; general 
influence on India, 88-40, 59 ; 
society, 66, 82 ; religion, 67-8, 
112, 122, 127, 187, 174, and see 
Avesta, Zoroaster ; monarchy, 
89, 96 ; road-making, naviga- 
tion, 110 ,* Buddhism in contact 
with, 159, 163 ; influence on 
Buddhism, 180, 185, 189- 

90 ; Hellenistic-Acheemenian 
influence on art, 190, 848, 860, 


878-4, 885-6 ; Indian studies 
include, 224 ; Indian literature 
in, 226, 326-7, 884 ; early art 
and Mohenjo-Daro, 848 ; in- 
fluences in C. Asia, 388, 889 
Irrigation, see under Water 
Iron, introduced, 17-19 
Islfim, see Mussulmans 
Iiivara, 200 
I^varakrishna, 201 
Italo-Celts, 16 

I-tsing : on Buddhist sects, 186 ; 
in India, 205 ; on KdMkd 
Vritti^ 248 ; A^vaghosha, 270 ; 
Matpicheta, 278 ; Bhartrihari, 
284 ; Nagananda, 815 

Jabaii, 888 

Jacobi (H.) : Buddhist studies, 193 ; 
on Kigveda, 228 ; on Kalidasa, 
276 

Jagannatha, 286 n. 

Jaimini, 192 

Jaiminlya school, see Talavakara 
Jainism: rise, 24, 137-8, 144-7 ; 
favoured by kings, 87, 39, 58 ; 
canon and other literature, 27, 
148-150, 218, 248 ; sacrifice, 
116 ; doctrines, 188-144, 150-2 ; 
community and sects, 146-7 ; 
influence on Brahmanism, 168, 
178 ; Brahmanic reaction, 169 ; 
logic, 196 ; later development, 
203 ; atomism, 208 ; and 
Arabian NightSj 834 ; temples, 
356 ; sculpture, 370 
Janaka, K., 241-2, 253 
Japan : Buddhism in, 164, 185 ; art, 
190, 869, 377, 888 
Jamaii, on actions, 146 
Jatakas: on economic life, 76, 112 ; 
feudal age, 96 ; assembly, 98 ; 
roads, 110 ; general, 162, 226, 
258, 272-3, 323-4 ; sites 

marked by stUpas, 861 ; in art, 

864, 869, 385, pi. ix 

Java, YavabhQmi : in Gupta times, 
111 ; marionettes, 295, 389 ; 
architecture, 346, 858 ; art, 

865, 867, 383, 886-9 
Jayadeva, 289-291 ; on Kfishua 

and Rfidha, 320 
Jay&ditya 247-8 
JaySpida, K., 287 
Jayasiipha Siddharftja, K., 248 
Jfmfitav&hana, 815, 382 
Jina, see Mahfivira 
Jfi&trika clan, 144 
Jolly, on caste, 83 
Jones (Sir William), 14, 222, 811 
Jouveau-Dubreuil, on arohitecture, 
845, 860 ; on Amarflvati art, 879 
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Jumna R., see Yamunfi 
Jungle, Kings of the, 52 
Justice, 07-8, 101-8 

K&bul, 42, 46, 54, 111 ; district of, 
see Paropanisadse 
Kabul R., 7, 16, 30, 42 
Kachch&yana, 248 
Kadphises I, Kujula Kara, and 11, 
Vima, Kings, 44 
Kalhaua, 280-1 

K&li, 121, 276, 280, 898, and see 
P&rvati 

K&lid&sa: plays, 222-3, 290, 808- 
818, 892-4, 896; epics, 271, 
276-9, 820, 395 ; lyrics, 281-8, 
828 ; does not mention ^Odraka, 
804 ; style, general, 397 
Kallla and Dimna, 326-7 
Kalingas, 40, 51 
Kaliyuga age, 261 
Kalpa SOtras, Jain, see Bhadrabahu 
Kalpa SQtras, Vedic, 63-4, 248, 245 
Kftma, 277, 820 
Kftmandaka, 92 n. 

KamasUtra^ see Eroticism, V5t- 
syUyana 

Kamsa, K. of Kosala, 25 
Kaipsa, K. of Mathura, 178, 255 
Kauabhaksha, Kanabhuj, Kanada, 
see UlOka 

Kanakamuni, Buddha, 190 
Kanara : language, 12, 216 ; Jain 
treatises, 149 
Kanauj, see Kanyakubja 
Kafichi, Conjeeveram, 51-2 
Kandahar, see Alexandria 
Kanishka, K., 43-6, 48, 159, 270, 
366-7, 877 
Kansu, see Gobi 
Kauva school, 63, 283 
Kanyakubja, Kanauj, 56, 58 
Kapila, 201 

Kapilavastu, 26, 88, 158 
Kapila, 865 

Kapish^la-Ka^ha school, 68 ; 

Saiphita, 233 

Kapi^i, 45 

Karakoram Mts., 2, 5 

Kftrli : architecture, 847-8, 854, 886 ; 

art, 878, 875, 881 
Karma Mimamsa, see under Mi< 
m&rp^ 

Karman : original character, 128 ; 
Brahman, 182, 184, 188, 168, 
174, 198 ; Jain, 140, 146, 

150-2 ; Buddhist, 140, 164, 

167, 187, 189, 278 ; in Mahd- 
bhdraia, 258 ; in B&ja-taran^t^, 
280 

Klnihi;4iyana, 178 
KsahgMT, 111 


Kashmir : communications, trade, 
7, 110 ; population, race, 9, 
18 ; history, 45, 55 ; Buddhist 
Council, 45, 159, 180 ; Buddhism 
in, 112, 154, 160, 168, 186, 

204-5 ; language, 210, 825 ; 
legendary history, 280-1 ; litera- 
ture, 324-5, 829 ; art, 860, 
886 

KUl Benares, 25, 110, 155 
Kassites, place-names, 15 
K&4yapa, 190 

K&thaka school, 63 ; Samhit&, 288 ; 

SCitras, 71 ; Upanishad, 242-8 
Kath&vatthu, 162 
Kathi&wSir, see Sur&sh^ra 
Kkty&yana, 192, 247-8 ; Sutras, 
68-4 

KatyayanI, 242 
Kaundinya, 111 
Kauravas, Kurus, 20-1, 25, 251 
Kau^ambi, 26, 53, 110, 159-160 
Kaushitakin school, 68 ; Upanishad, 
62, 242 

Kautilya, Artha^astra of, 87-8, 92 
n., 96 ; on kingship, 92-3, 

96-7, 115 ; army, war, 99-100 ; 
justice, 101-2 ; economics, 104, 
115 ; artha and vdrttd^ 106 ; 
slavery, 107 ; public works, 
108, 110 ; see also Chaijakya 
Kdvya, 275-291 

Keith (A. B.), on Brihat-kathd, 829 
Kena Upanishad, 63, 242 
Kerala kingdom, see Chera 
Kern, on caste, 82 
Khajuraho, art, 382 
Kharavela, K., inscription of, 24 
Kharia language, 11 
Kharoshthi script, 24, 220-1 
Kliasi language, 11 n. 

Khmer, see Cambodia 
Khyber Pass, 7 
Kinchinjunga, Mt., 2 
King: idea of large monarchy, 38, 
45, 52, 89 ; ownership, 77, 

114-15 ; is Kshatriya, 79 ; 
patriarchal character, 86 ; re- 
lation to Brahmans, 86 ; 
monarchies in republican 
federations, 90 ; gener^ 90-7, 
105 ; appointment of, 98 ; 
functions, 98, 100-104, 110, 112- 
18 ; and slaves, 107 ; monarchy 
favoured by Buddhism and 
Jainism, 140 ; worship of 

effigies of, 808 
Kirfttas, 279 
Kistna R., Kpshuft, 4 
Knowledge, understanding : as sacri- 
fice, 184, 186, 169; herctio 
sects encourage, 141-2 ; in 
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Jainism^ 152 ; in Buddhism, 
166, 182-3 ; in Brahmanic 

systems, 194-5, 198-9, 202 ; 

general, 211 

Kol, K61, languages, see MundS 
K61 people, 11, 119, 121. 

K51&m! language, 12, 216 
Kolarian languages, see Mund& 
Konarak, art, 382 

Konow (S.), on Indian cults in Asia 
Minor, 15 

Korwa language, 11 
Kosala, Oudh, 21, 25-6, 42, 88, 145 
Krakuchchanda, Buddha, 190 
Krishna: black Dra vidian god, 121, 
257 ; combined with Vasudeva, 
171-3, 175 ; absorbs various 

Krishnas, 173 , 254-5 ; com- 
bined with Vishnu, 1 73-4, 254-5, 
257, 259, 202 ; and herd-girls, 
173, 254-5, 289-90 ; character, 
like Christ, 174-5 ; worship of, 
175, 178, 259, 262 ; yoga of, 
188 ; and Radha, 269, 289-290, 
320 ; drama in cult of, 292, 
295, 320 ; non-Aryan legend, 
302 ; in drama, 302, 319 ; see 
also Vishnu 
Krishna R., see Kistna 
Kriyavadin school, 146 
Krom, on Indian expansion, 111 
Kshahar5ta dynasty, 48 
Kshatrapa dynasty. Satraps, 47-8, 
52-3 

Kshatriya caste, nobles : attitude 
to history, 22 ; Greeks and 
(Cathaei), 32, 89 ; marriage, 

75 ; general, 79-80, 82 ; family, 
86 ; power, rivalry with Brah- 
mans, 86-8, 253, 258 ; choose 
King, 91 ; in military assembly, 
98 ; and lower castes, 118 ; 
own land, 114 ; kshatTom, 134 ; 
inspiration in Vishnu cycle, 172 
Kshemendra, 329 
Kshudrakas, Oxydracae, 33, 89 
Kui language, 12, 216 
Kujula Kara Kadphises, see 
Kadphises I 
Kumfira, Skanda, 277 
Kum&ragupta, K., 53-41 
Kum&rajiva, 205 
Kumaralabdha, 186 
Kum&rila, 198 
Ku^&la, 274 
Kundakuo^A, 150, 203 
Kuiidapura, 144 
Ktlnika, K., see Aj&ta^tni 
Kunindas, 00 
KQrkOs, 11 
Kurram R., 7 
Kurukh language, 12 


Kurukshetra, 20, 25, 257 
Kurus, see Kauravas 
Kushans, 43-6, 54-5, 96, 190 
Ku^ilava, 293 
Ku^inagara, 26, 88, 155 
Kusumapura, 29 
KuvalayS, 301 
Kwan-yin, 191 

IJLdha, 145 

La Fontaine, debt to Pilpay, 827 
Lakshmana, 257 
Lakshmanasena, K., 290 
Lakshmi, 279, 812, 364 
Lalita-vistara, 163, 181, 270-1 
Land : ownership, 76-7, 113-14 ; 

land revenue, 77 
Langl^s (L.), 223 
Language, 11-16, 215-19 
Lankg, see Ceylon 
Laos, 362, 389 

La ValMe-Poussin (L. de) : on caste 
83-4 ; on Buddhism, 158, 161, 
186 

Law, see Dharmay Justice 
Le Coq (von), Buddhist studies, 161 
Leumann, Buddhist studies, 161 
L^vi (Sylvain) : on Pushyamitra, 
41 ; Munda peoples, 119 ; 
Buddhism, ‘ 158, 161, 181 ; 

A^vaghosha, 270 ; drama and 
dramatists, 276, 292, 298, 304, 
308-9, 821, 829 
Lichchhavis, 26-7, 51, 88-9 
Light, worship of, 16, 67-8, 126, 180 
Linga, 122, 172, 331, 371 
Literary style, see Grammar 
Lok&yatas, 143 
Lokottaravadin sect, 163 
Lotus of the Good Law, see 
Saddhamia-pun^nka 
Ludwig, on assembly, 98 
Lueders (H.), on Turfan MSS., 270, 
802 

Lumbim garden, 154 
Lung Men, art, 389 
Lycia, wood construction, 345 
Lyric poetry, 226-7, 281-4, 289- 
291 

Macdonell (A. A.), on Kushans, 
44 n. 

Macedonians, see Alexander, Greeks 
Madagascar, Indian influence in, 111 
Madhva, 198 
Madhyadeda, 25, 257 
Madhyaipdina school, 63, 233 
M&dhyamika school, 163, 183, 204 
Madhyantika, 159 
Madras Presidency, population, 9 
Madura : Tamil literatuie, 50 ; 
gopufOt 057 
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Magadha, 25-6, 65, 145, 147, 154, 
158, and see Gupta, Maurya, 
lSi!§un&ga ; MEgadhi language, 
27, 218 

Magas of Gyrene, 40 
Magha, 279-^280 

Magic, 123-4, 129, 131-2, 282, and 
see Atharvaveda 
Magyar race, 11 

Mahdhhdrata (including Bhagavad- 
gUa and Harivamia) : as source 
for early times, 20 j on 
Kshatriya, 53 ; likeness to 
dharma literature, 72 ; poly- 
andry in, 72 ; society, 89-90, 
93-4, 96, 98 ; on Krishna and 
other gods and heroes, 121, 
171-4, 176, 254, 258 ; doctrines, 
165, 168, 177; general, 175, 
217, 222, 226, 251-8 ; used by 
dramatists, 302, 309, 319 
Mahadeo Hills, languages, 11 
Mahadeva, 172 
Mahaka.4yapa, 159 
Mahanadi R., 4 
Mahanandin, K., 29 
Mahd-ndiakat 319-320 
Mahapadma, K., 29 
Mahaprajapati, 154 
Maharashtra, 48, 56 ; Maharash^ri 
literature, 27, 218, 269 
Mahasamgliika sect, 160, 168, 186 
MaMvastu, 168, 270 
Mahavira, Jina, Vardhamana, 24, 
138, 142, 144-7 ; various Jinas, 
174 

Mahayana, 163, 180-192, 204-5, 268 
Mahdydnairaddhotpddaf 184-5 
Mahendra, 40 
Mailapur, 175 
Maitraka dynasty, 55 
Maitrayapiya school, 63, 71 ; 

Samhita, 233, 238-9 ; Upani- 
shad, 198 

Maitreya, 189-190, 204 
Maitreyi, 242 

Mcdtri TJpanishad, see under Maitra- 
yaniya school 
Makkhali, 146 
Malabar, 48-50 
Malacca, 119 

Malavas, Malli, Maiwa, 33, 48, 52-6, 
89-00 

Malayaiam, language and literature, 
12, 216 

Malaysia, Malayo-Polynesia, 2, 11, 
18, 111, 189 
Mallas, 26, 88 
Maili, see Malavas 
Mallinatha, 279 
Malto iangiui^, 12 
Maiwa, see Bialavas 


Mamallapuram : architecture, 349- 
350, 355, pi. iv ; sculpture, 
380, 387-8, pi. iv 

Mammal, on Kumdra-sambhavat 
277 n. 

Mdnava-dharma^tra, see Manu- 
smriti 

Manava Sutras, 63 
Mdndilkya Upanishady 63, 198 
Manirama, 286 n. 

Maftju4ri, bodhisaUva, 163 
Mantras, 124, 217, 236 
Manu, 94, 106, 122, 139 n., 237-8; 
Dharma SUtraSy 71 ; “ Laws of 
Manu,” see Manu-smriti 
Manu-smritiy Mdnava-dharmaidstray 
“Laws of Manu,” 71-2, 168, 
222 ; on women, marriage, 
74-5 ; land-ownership, 76 ; 
Brahman and Kshatriya, 86 ; 
fire in assembly, 98 ; sutay 
99 ; fundamental sciences, 106 ; 
guilds, 112 ; actors, 294 
Manyu, Anger, 127 
Mara, 154-5, 271, 274 
Maracanda, see Samarqand 
Maratha, language of, 12, 27, 218-19 
Maricha, 310 

Markapdeya, 256 ; Purapa ascribed 
to, 262 

Marriage, 65, 70, 72-5, 78, 80-1, 
84, 836 ; ancient Indo-European 
ceremony, 229 ; see also Woman 
Marshall (Sir John) : Mohenjo-Daro, 
18-19, 343-4 ; Taxila, 43 
Marstrander, on Hittite language, 1 5 
Maruts, 127 

Mas'Odi, on Sindbad the Sailor, 334 
Matali, 810 
Mathematics, 207 

Mathura, Muttra : Menander at, 42 ; 
Jainism, 27, 147, 149 ; com- 
munications, 110 ; Buddhism, 
154, 159-160, 186; languages, 
218, 269 ; Vishnu, 269 ; art, 
365-7, 371, 878, 375-8, 381, 
886, pis. vii, xvi 
Matichandra, 203 
Matriarchy, 65 
Matpcheta, 272 
Matfigupta, K., 277 
Maudgalyayana, 155, 301 
Maurya dynasty, 36-41, 96, 103, 110 
Maya-devi, 154, 364, 869, 881, 

pi. vi 

May&ra, 286 
Mebun, Eastern, 358 
Medhatithi, 72 ; on guilds, 112 
Medicine, 208, 211 
Megasthenes, 36, 92 n. ; on Andhra 
country, 47 ; irrigation, 108 ; 
Eirishpa, 254 
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Meghavarmari) K. of Ceylon, 52 
Menakft, 809 

Menander, Milinda, K., 42, 48, 266 ; 

Questions of^ see Milinda-pailha 
Mendut, Chandi, 867 
Metal-work, 1^18, 108-9 
Meyer (J. J.), on Kautilya, 87-8 
Mihiragula, Hun King, 54-5 
Milinda, see Menander ; Milinda- 
paUha, 162, 182, 266-7 
Mim&msS : commentaries, 203 ; 

POrva, Karma, 170, 192-8 ; 

Uttara, see VedSnta 
Minaev, Buddhist studies, 161 
Mind : in Veda, 131 ; in epics, 177 ; 
in Brahmanic schools, 194-5, 
199-202 ; general conception of, 
212-14 

Mirzapur, excavations at, 17 
Mi-son, art, 888 
Mitanni, treaty, 15, 127 

Mithiia, 253 

Mithradates I, K. of Parthia, 48 
Mitra, 15, 87, 125-7 
Moguls, Grand, 18 
Mohenjo-Daro, culture of, 18-19, 
843-4, 385, pi. i 
Moi language, 11 n. 

MOn language, Talaing, 11 n. ; 

M6n-Khmer languages, 11, 216 
Monarchy, see under King 
Monasteries : men leave caste to join, 
107; Jain, 146-7; Buddhist, 
157, 160, 264-5 ; architecture, 
352 

Mongols: in India, 9, 13; Mongol 
environment of Buddha, 26-7, 
89 ; brought Indian tales to 
Europe, 327 

Monkeys : help Rfima, 256-7 ; sacred, 
259 

Monopolies of state, 108 
Monsoon, 5, 48, 110 
Moon : and Soma, 126 ; house of, 
254 ; Rfima, 257 

Morgan (J, de), on Indo-Europeans, 
14r-15 

Mother goddesses, 331, and see under 
Goddesses 

Mueller (F. Max) : on Colebrooke, 
228-^ ; 228 ; Bhar> 

tphari, 284 
Mala, R., 7 

MaiasarvfistivEdin sect, 160, 186 
MundS., Kolarian, Kol, K6l : 

languages, 11-12, 216 ; religion, 
119-120 

Mo^d&r! language, 11 

MuruQdas, 52 

MOshilw, see Musicanus 

Music, 282, 890-1 

Musicanus, K, of the MCbihikas, 88 


Mussulmans, Isl&m ; expansion, 58, 
60 ; introduce Hindi, 219 ; 
introduce paper, 221 ; make 
literature into mosques, 222 
Muttra, see MathurS 
Muziris, Cranganore, 50 
Mysore : Jains in, 147 ; temple, 856 

Nachiketas, 242-3 
NSga clan, serpents : in legend, 255, 
280, 861 ; in art, 877, 881 
NSgari script, 221 
Nagarjuna, 46, 163, 183, 208 
Nagasena, in Milinda-paHhat 182, 
266-7 

Naipai! language, 219 
Naiyayika school, 196 
Naksh-i-Rustam, inscriptions, on 
India, 27 
Nai, pottery, 844 
Naianda, university, 204 
Nanda, Krishna’s foster-father, 255 
Nanda, Buddha’s brother, 271 
Nanda dynasty, 29 
Nandini, 278 

Nandivardhana, brother of Mahavira, 
145 

Nandivardhana, K. of Magadha, 
29 

Nanjio (B.), Buddhist studies, 161 
Nanking, Buddhism in, 205 
Narada, 255, and see Ndrada-sniriH 
Ndrada-STnritif 72, 92 n. ; on 

assembly, 98 ; on guilds, 112 
Narayana, deity, 178, 175 
Narayana, story-teller, 222, 226, 
327-8 

Narbada, R., 3-6 
Narwar, see Padmavati 
Nasatyas, see Alvins 
Nasik, column, 847-8, 851 
Nastikas, 143 
Ndtya-^&stra, 95, 298-301 
Navigation, sea-routes to India, 6, 
8, 48-50, 110-111 
Nearchos, 38--4 ; on cotton, 108 
Nepal : geography, 2 ; race, 18 ; 
Buddhism, 27, 206 ; literature, 
27, 824, 829 ; history, 56, 58 ; 
road, 110 ; art, 869-370, 882-8, 
888 ; language, see Naipaii 
NesOeld, on caste, 81 
Nestorians, 175 
Niccea, in Afghanistan, 80 
Nicanor, Satrapy of, 81 
Nicobar Is., 2, 11 n., 110 
NighanfUt 245, 248 
Nil^^ Hills, 8 
Nimbarka, 198 
Nirgrantha sect, 144-5, 147 
Nirvana, 157, 164-5, 181, 188, 188-9, 
191 
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NlH-iatakaf 284-5 
Niyativadin sect, 144 
Nobles, see Kshatriya 
Novalis, philosophy of compared 
to Yogachara, 184 
Novel, see Romance 
Nyaya, 195-7, 203-4 
Nysffians, 89 

Oldenberg (H.) : on caste, 88 ; Bud- 
dhism, 153, 161 ; Bhaitfihari, 
284-5 ; ^akuntald 811 
OM, 68 n., 284 
Onesicritos, 81 
Ordeals, 98, 102, 334 
Orissa, see Bihar and Orissa 
Oriya language, sec Uriya 
Oudh, district, see Kosala ; town, 
see Ayodhya 
Oxus, R., 7, 43, 110-111 
Oxydracae, see Kshudrakas 

Pada-pdthas, 245 
Padmavati, Narwar, 52 
Pahlavas, see Parthia 
Pai^achi language, see Pii^achas 
Paithan, see Pratishthana 
pan, language and literature, 26-7, 
159-162, 164, 218, 225, 248, 
263-7, 322 

Pallava dynasty, 52, 58 
Pamir, 2, 111 
Paflchaias, 25, 251 
Pan-ch’ao, 48-4, 112 
Paftcharatra, 178 

PafichaiarUra, 226, 286, 324-7, 330, 
833 

Pa^davas, 20-1, 25, 178, 251, 254 
Pandu, K., 20, 251 
Pandyas, 40, 48 
Panini, 172-8, 217, 287, 246-8 
Panis, 109, 292 
Pantaleon, K., 42 
Pantheism, 135, 169 
Paramartha, 201, 205 
ParaiSurama, 258 

Pargiter (F. E.), 210 ; on Puranas, 
262 

Parjanya, 126 

Paropanisadse, Kabul district, 88, 86 
Pariva, 144-5, 147 
Parthia, Pahlavas, 41, 48, 45, 205 
Parvati, 248 n., 277, 279, 289, 294, 
820 ; also called Chapdl, Uma, 
Devi, Durga, Kali, q.v, 
Pasenadi, K., see Prasenajit 
Paiupata, 178 

Pataliputra, Patna : history, 25, 42, 
51, 58 ; buildings, 88 ; Buddhist 
Council, 40, 158, 162 186; 

roads, |^rt, 110 ; Jain Council, 
148$ art, 878-4, pi. viii 
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Patafijali, grammarian, 172, 247-8, 
294 n. 

Patafijali, supposed author of Yoga- 
siUraSy 199 

Patiy herdsman, gods as, 171 
Patna, see Pa^aliputra 
Patriotism, 100 
Pa^tnl^^^h architecture, 355 
Pattala, 88, 89 

Paulinus a S. Bartholomseo, 222 
Paulus of Alexandria, influence on 
mathematics, 207 
Paurava, see Poms 
P5v5, 26, 88, 145 
Pavayanas&ra, 150 
Pawon, Chandi, 388 
Pegu language, 11 n. 

PeUiot : on Indianization of Fu-nan, 
111 ; Buddhist studies, 161 
Persepolis: inscriptions, on India, 
27 ; Alexander at, 30 ; art, 
848, 386 
Persia, see IrSn 
PeshawSr, see Purushapura 
Philip, Satrap, 33 
Philip (A.), on village and land, 76-7 
Phimai, sculpture, 368 
Phoenicia, trade with, 220 
Phonetics, 244-5 
Pilpay, Fables of, 327 
Pi^Slchas, language of (Paiii&chl), 
218-19, 329 

Pliny, on Roman trade, 110 n. 
Plutarch, on Menander, 266 
Polyandry, 65, 72 
Polygamy, 78 

Polynesia: eschatology, 139 n. ; see 
also Malayo-Polynesia 
Population, 9-10 
Porus, Paurava, 31-2 
Pottery : Neolithic, 17 ; Mohenjo- 
Daro, 19, 843^, 385 
Poverty, 115-16 

Prabh&kara, philosopher, 193, 203 
Prabh&kara-vardhana, K., 56, 838 
Prabodha-chandrodayay 820 
PrajSpati, 127, 130-1, 133, 288-9 
PrSkrits; Buddhist canon in, 48 ; 
general, 218-19, 829 ; litera- 
tures, 225, 263-4, 267-9 ; in- 
fluence on Rigveday 230 ; 



terms, 298 

PrS,na, Breath, 131, 134 
Pr&sangika school, 204 
Praiastapftda, 203 
Prasenajit, Pasenadi, K., 25 
Prftti^&khyas, 245-6 
PratiBh^hftna, Paithan, 47 
Pra;^ga, AUah&bftd, 51 ; Buddhist 
Council, 58 
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Pr^i Krabas, 388 
Pr6 Rup, 858 
Prithu, 94, 106 
Property, 75-7, 113-14 
Prosody, Vedas, 230-1 ; mysticism, 
231 ; in VedSnga, 244-5 
Przyluski (J.) ; on language, 11; 
roads, 110 ; Munda peoples, 
118 ; Buddhism, 15^9, 164r-5 
Psychology, 209, and see Mind 
Ptolemy II Philadelphos, K. of 
Egypt, 37, 40 

Ptolemy, mathematician, 207 
Pudgalavadin sect, 187 
Pulake^in 1, K., 55 ; II, 56 
Punishment, see DandanUi 
Punjab and R. Indus : physical, 2-7, 
110 ; population of Punjab, 
9 ; race, 18 ; history, 19, 21, 
31, 33, 86, 42, 44, 52, 55; 
religion, 36 ; republics, 89 ; 
agriculture, 107 ; early culture, 
see Mohenjo-Daro 

Purapas ; general, 20, 92 n., 168, 
178, 210, 226, 260-8 ; on Nine 
Nandas, 29 ; on Vishnu, 174 
Purtiravas, 238, 254, 292, 312-13 
Purusha, 122, 130, 170-2, 199, 201 
Purusha Hymn, on caste, 82 
Purusha-partkshd, 834-5 
Purushapura, Peshawar, 7, 45 
PCirva Mimarpsa, see under Mimamsa 
Pdshan, 162 
Pushpadanta, 148-9 
Pushyamitra, K., 41-2, 52-8 

Quetta, 7 

Radha, 269, 290, 321 
Raghu, race of, 278 
Rahula, 154 

Raja : president of republican 

assembly, 88 ; senator of 
republican federation, 89 ; 
meaning, 90 ; see also King 
Raja and Dancing-girl, 200-1 
Rajagriha, Rajgir, 25, 145, 155 ; 

Buddhist Council, 158-9, 186 
Raja^khara, 308-9, 319, 393 
BdjasUyay 91 
Rajgir, see Rajagriha 
RajmaJhai Hills, 8 
Rajputana, 5, 9, 21, 42 ; miniatures, 
889 

RSjya-vardhana, K., 56 
Rakshasa, minister, 307-8 
Rakshasa tribe, 257 
Rama, 174, 256-9, 278, 292, 802, 316 
Ramanuja, 198 ; on Viskt^iu Purdruz, 
262 

Ramayapa: on early India, 21 ; on 
suttee, 74; general, 169, 226, 


255-260, 271 ; character of 

Rama in, 174 ; dramatized, 
316, 319 

Rame^varam, 259 

Rapson (E. J.), on metals, 17 

Rati, 277 

Ratnasambhava, Buddha, 190 
Ravana, K. of Ceylon, 163, 174, 256- 
7, 260, 295 

Havana ka Khai, cave, 380, pi. xv 
Rdvana-vadha, two epics, 2^), 279 
Red Sea, route, 110 
Religion : importance in Indian life, 
61, 117 ; indistinguishable from 
philosophy, 176-7 ; religious 
character of literature, 225 ; 
religious art, 341, 363-372 
Renou (L.), on Vedas, 128 
Republics, 86, 88-90 
Rey (A.), on astronomy, 207 
Rigveda: like A vesta, 16; time of 
composition, 20, 123, 137, 228- 
9 ; general, 62-3, 128, 229-232 ; 
on castes, 80, 82 ; on ayas^ 109 ; 
on trade, 109 ; Indian character 
of, 123 ; as origin of Indian 
religion, 129 ; cosmogony, 138 ; 
eschatology, 135 ; language, 
217 ; Roth’s ed., 224 ; in- 
fluence on later literature, 225 ; 
dkhydnas in, 250, 292 
Rishis : Veda revealed to, 79, 129, 
231 ; sacrifice Vepa, 94 ; in 
later Brahmanism, 178 ; general, 
209 

Rishyasiinga, 258 

Risley (Sir Herbert), on caste, 81 

Rita, order, 87, 124-5, 140 

‘Ritu-sarfihdra, 282 

Roads, 6-7, 109-112 

Roger (Abraham), 222, 285 

Romance, novel, 226-7, 885-9 

Rome, 48, 110 n. ; denarius, 72, 114 

Roth (R. V.), 224 

Rudra, 127, 171-2 

RudradSlman, K., 48 

Rueckert (F.), 223-4 

Russia, as Indo-European cradle, 14 

Ryotwari, 77 

Sahara, 198 
Sabara-sv&min, 203 
Sabarcse, see Sambastai 
Sabhd, 66, 97-9 
Sacse, see Sakas 
Sacastene, see Seist&n 
Sacrifice ; Vedic books on, 62, 229, 
243 ; fkmily, 68-70 ; costly, 115, 
243 ; heretics* id^ of, 116 ; 
human, 120, 237, 831 ; KOls, 
121 ; world ixiaizitaincd by, 124 ; 
Vishpu god of, 127 ; Brdamanlc 
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conception of, 180-1 ; know- 
ledge as, 134, 136, 169 ; in- 
dividual morality as, 170 ; 
King’s, 288 ; legends, 286-8 ; 
rites, place, etc., 245, 871 ; 
story-telling at, 250 ; drama in, 
292 ; Horse-sacrifice, see Horse 
Siiddharma-pun^artka, Lotus of the 
Good Law, 163, 205, 274-5 
Sahid (David), translation of, 827 
Sahni (D. R.), excavations of, 18 
S&kala, Sialkot, 54 
Sakalya, 245 

^akas, Sacae, Scythians: in Persian 
Empire, 26-7, 48, 44 n. ; i^aka 
period, 44, and see Kushans ; 
iSaka dynasties, 44 n. ; found 
Kshatrapa dynasties, 48 ; Bud- 
dliism, 48 ; Scythian influence 
on art, 365-6, 877-8 ; coins, 
871 

^akta sect, 289 

Sakti, 261, 289, 320 ; in art, 398 
Sakya, man, 27 
Sakya tribe, 26, 88, 153 
Sakyamuni : name, 26 ; see also 
Buddha 
l^alatura, 246 
Salvation, see Deliverance 
Samantabhadra, 203 
Samarqand, Maracanda, 111 
Sdmaveda, 62-3, 71, 180, 232-8 
Sdmavidhdna Brdhmana, 232 
Sambastai, Sabarcae, 89 
Sambhota, 206 

Saiphita, 62-8, 180, 187-8, 283-4, 
288-9 

Samhita-pdthas, 244-5 
Samitiy 97-9 
Saipkarshana, 172 
Saipkhya, 150, 169, 177-8, 198-202, 
252 ; Sdmkhpa-sutras, 201 
Sammitfya sect 186 
Samoyeds, relation to Dravidians, 18 
Samprati, K., 40 

Samsdra, transmigration, flux, 188- 
' 140, 168, 188, 188 
Samskdra, sacrament, 64, 69-70 ; 

* Buddhist notion, 166-7 
Samudragupta, K., 51-8, 96 
S&flchl, sculpture (Great StOpa), 
27, 860, 862, 869, 873-6, 881, 
885-0, pis. ii, V, vi, xvi ; Adoka 
pillar, 226 ; temple, 855-6 
Sangala, 82, 89 
Sanghad&sa, 204 
Sankara, 197-8, 288, 289 
Sanskrit : relation to other languages, 
14; Buddhist works in, 26-7, 
48, 159-161, 168, 192 ; develop- 
mmt and use of, 26, 217-19, 
247-6, 256-9, 267, 899, and see 


Grammar, Literary style ; Jain 
works in, 149 ; influence on 
modern languages, 249 ; 
“ Epic,” in epics, 252-3, 258 ; 
“ Mixed,” 263, 275 ; in drama, 
295, 306, 819 ; origin in 

Kashmir, 325 ; Dandin, 837 
Sant5ls : language, 11 ; culture, 119 
Santideva, 204 
SaramS, 292 

Sarcey, on ^akuntaldy 311-12 
sari, Chandi, 367 
^ariputra, 155, 801 
Sarnath, 38 

Sarvastivadin sect, 160, 186-7 
Sarvavarman, 248 
Sassanids, conquests of, 46 
Satakarni I, K., sec Gautamiputra 
^atapatha Brahmanay 63 ; on King’s 
power, 86 ; cosmogony, 133 ; 
Narayana, 173 ; sacrifices, 233 ; 
legends in, 237-8 

Satavahana, name of several kings, 
328 ; see also Haia 
Satrap dynasty, see Kshatrapa 
Satya, satyartiy ritual correctness, 124, 
131 

Saubhuti, Sophy tes, K., 32 

Saunaka Samhitdy 234 

Sauraseni language, 27, 149, 218 

Sautrantika sect, 186-7 

Savitar, Savitri, god, 68 n., 126 

Savitri, goddess, 285 

Sayana, 129, 224, 231 

Sayce (A. J.) : on language, 15 ; 

Mohenjo-Daro, 19 
Scepticism, 143 

Scherbatski, on Buddhism, 161, 198, 
205 

Schlegel (F. v.) and (A. W. v.), 223 
Schmidt, Father, on Austro-Asiatic 
languages, 11 

Schopenhauer, on notion of action 
and being, 132 

Sculpture and modelling: Mohenjo- 
Daro, 18, 348-4, 385 ; Buddlias, 
190; canons, 211; general, 
863-389, 899 
Scylax, voyage of, 27 
Scythians, see Sakas 
Seals, Mohenjo-Daro, 343-4, 895 
Seist5n, Dranmana, Sacastene, 7, 80, 
and see Sakas 

Seleucos I Nicator, K. of Syria, 86 ; 
II, III, 41 

Semites : influence on early religion 
and legend, 122, 139 n., 237 ; 
on Mah§y5na, 180 ; on scripts, 
220 

Senart : on caste, 81-8 ; Buddhism, 
158 ; Mixed Sanskrit, 218, 268 
Stiu-bandha or Hdva^-vadfuty 279 
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Shamanism, 142 
Shansi, Buddhism in, 205 
Siftlkot, see S&kala 
Siam : Buddhism in, 180, 218 ; 

stUpaSy 862 ; art, 368, 889, pi, 
vii 

Siberia, as Indo-European cradle, 
14-15 

Sibae, people of Punjab, 33 
Sibi, K., 258, 272 
Sibis, people of R&jput&na, 90 
Siddh&rtha, Mah&vira’s father, 145 
Siddhasena Div&kara, 203 
Sigiriya, painting, 379 
Sikkim, 2, 7 
Silhana, 286 

Silk, from China, 108, 111, 869 
Silvestre de Sacy (A. I.), translation 
of, 326 

Sind, 27, 29, 36 ; language, 219 
Sirpur, temple, 355, 858-9 
Sii^un&ga dynasty, 25, 29 
Si^up&la, 280 

Sita, 256-7, 259-260, 295, 316 
Siva : worship of, 58, 111 ; in family 
religion, 69 ; name, destructive 
and cosmogonic character, 121- 
2, 127, 318; in Hindu Brah- 
manism, 171-2, 176, 178 ; 

t&ndava dance, and in sculpture, 
172, 294, 371, 382, pi. xv ; 
in trimUrtiy 175 ; relation to 
Vishnu and Krishna, 176, 254- 
5 ; influence on Buddhism, 180 ; 
in Purapas, 261, 268 ; and 
Parvatl, 277, 279, 289 ; and 
Arjuna, 279 ; in literature, 
319-320, 331-3 ; on coins, 871 
Sivaditya, 195 
Skanda, see Kumara 
Skandagupta, K,, 53-4 
Sky Father, 126 

Slavs, connexions with Indians, 244 
Slavery, 107 

Smith (S.), on Sumerian, civiliza- 
tion, 18 

Smith (V.) : on Buddhism, 24, 27 ; 
Jainism, 24 ; Si^unagas, 25, 
29 ; Kushans, 44 ; Satakari]ii I, 
47 n. ; Hun invasion, 55-6, 
261 ; Harsha, 100 
SmritiSy 71-2, 92 n. ; on guilds, 112 
Soriana, 205, 802 
Soma, 126, 136, 281, 237, 289, 258 
Somadeva, 829-838, 388 
Son R., 8—4 
Sopara, see SOrparaka 
Sophists, 142-8, 162 
Sophytes, K., see SaubhOti 
Sraddbay Faith, 127 
Srauta SOtras, 64, 70, 248 
SiavasU, 110, 145 


Srenika, K., see Bimbisara 
Srinagar, 88 
Sringdra-Hlakay 282 
Sii Pujumayi, K., 47 
Srong-tsan-Gampo, K. of Tibet, 
58, 206 

Stein (Sir Aurel), finds of MSS., 221 
SthanvUvara, Thanesar, 20, 56 
Sthavira, Elder : Jain, 147 ; Buddhist, 
157, 160, 186 
Sthiramati, 204 
Sthulabhadra, 148 
Stockbreeding, see Agriculture 
Stone Age, 17 
Story-tellers, see Bards 
StHpas : general, 158, 845-6, 848, 
861-2, 387, pi. ii ; in Java, 

858 ; depicted in Buddhist 

scenes, 363, 370, pi. vi 
Subandhu, 887-8 ; on Gui?adhya, 
828 

Subha, 265 
Subhagasena, 42 
Suddhodana, 1 58 
Sudra caste, 75, 80, 107, 118, 168 
Sudraka, K., Little Clay Cart of, 

804-6, 329, 386, 894 ; in 

romance, 338 

Suffering, Buddhist notions, 154, 

164-5 

Suka and Rambha, dialogue of, 288 
iSuka-saptatiy 833-4 
SukhdvativyUhay 189 
Sulva Sutras, 64 
Sumatra, Suvarnadvipa, 111 
Sumer : culture and Mohenjo-Daro, 
18-19, 348-4, 885 ; irrigation, 
107 ; religion, 122, 139 
Sun : worship, 67, 126, and see Sfirya ; 
solar element in kingship, 91-2 ; 
in Buddhism, 92, 158, 180-1, 
188 ; house of, 254 
Suna^pa, 236 
Sundari, 271 

Sunga dynasty, 41-2, 52-8 
Sunyat&y 188, 190 

Surash^ra, Surat, Kathiawar : 
physical, 5-6 ; history, 86, 42, 
48, 58, 56 ; Jainism in, 147 
Sfirparaka, Sophra, 48 
Sfirya, sun god, 69, 126, 813 
SQryamati, Q. of Kashmir, 281 
Susiana, culture and Mohenjo-Paro, 
19, 848, 885 

SaUiy charioteer, bard, 99 ; Sfita 
caste, 250, 261 
Sutlej R., 8, 6-7 
SHtTdlamk&rOy 184 

Satras : Vedic, 68-4. 217, 226, 248-8, 
and see Grihya Sfitras, etc. ; 
Buddhist Suttas, 161, 181-2, 
186 
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Suttas, see under Satras 
Suttee, 73~4 

SuvarQabh&mi, Lower Burma, 40, 
110 

SuvarQadvipa, see Sumatra 
SuvarnUkshl, 269 
Svabh&vav&din sect, 144 
Sv&tantrika school, 204 
Svayarnbha, 183 
Svet&mbara sect, 147-9, 152, 208 
Svetd^aiara XJpanisfiad, 63, 171, 198 
Sw&t R., 30 

Syria ; proto- Aryans in, 15 ; trade 
with China, 111 

Taittirlya school, 63 ; Araiiyaka, 
173 ; BrShmana, 183 ; Saiphita, 
62, 233 ; Upanishad, 134, 242 
Ta K^o, architecture, 358 
Taklamak^n, finds of MSS., 221 
Taksha^ila, Taxila, 31, 42-4, 376-7 
Talaing language, see MOn 
Talavakara, Jaiminiya, school, 63 
Tales : folk, 226, 323-8 ; literary, 
328-335 
Tamerlane, 13 

Tamil, language and literature, 12, 
50, 147, 216 
Tfimralipti, 110 
T&ndin school, 63 
Tanjore, temple, 855-6 
Tantra, Tantrism, 181, 191, 289, 315, 
818, 328, 332, 870-1, 388, 398 
Tantr&khy&yika, 324-7 
Tantrism, see Tantra 
Taoism, 142, 205 
Tfipti R., 4, 6 
Tarai, 5-6 
T&ranatha, 272 
Tarim R., Ill 

Tartar kings and Buddhism, 205 
Taihald, 184-5, 190, 199 
Tidtvdrihddhigama Sutra, see 
Umftsv&ti 

Taxation : modern, 77 ; ancient, 
103, 114-15 
Taxila, see Taksha^Ia 
Telugu, language and literature, 
12, 216 

Temples : Dravidian, 121 ; drama in, 
298, 295 ; none in Vedic religion, 
845, 870 ; architecture, 855-8 
Ter, temple, 855-6 
Th&nesar, see Stha^vi^vara 
Thais, influence on Siamese sculpture, 
868, 889 

Thar, Great Desert of Rajputana, 5 
Theatre, stage and aooessories, 295, 
297, 290 

Theism, 170-1, 200 
Thera^gdthdSf Theri^gdthdSf see 
C£thas» Buddhist 
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Thomas, St,, 44, 175 
Tibet, 2, 7, 13, 27, 58 ; Buddhism 
in, 58, 158, 161, 164, 206, 802 ; 
art, 190, 369-371, 382-3, 888- 
9, 398 ; theatre, 802 
T’ien Lung Shan, art, 367, 369, 382, 
389 

T’ien-t’ai monastery, 205 
Tilak (B. G.), on Rigveda, 228 
Tinnevelly, early culture, 17-18 
Tlrthakaras, statues of, 370 
Tiruvalluva, on a woman, 396 
Tissa K., 40 

Tissa Moggaliputta doctor, 162 
Toalas, 11 
Tochi R., 7 
Todas, huts of, 345 
Tokharians, see Yueh-chi 
Tongking, 111 
Toramana, K., 54 
Totemism, 119-120 
Towns : assemblies, 99 ; administra- 
tion, 104 ; building, 343, 385 
Trade, 104, 109-112, 115 
Transmigration, see Samsdra 
Travancore, 9 ; dramas of Bli&sa 
from, 302 
Tribe, 66, 97 

Tribhanga, 380-4, 888, 391, 896-7, 
pi. xvi 

Trirnurti, 175, 880 
Tri^alS, 145 

Tristram and Yseult, story of, 834 
Trojan Horse, story of, 333 
Truth, idea of, 124, and see Satya 
Tsan-po R., 4 

Tucci, Buddhist studies of, 161 
Tulsi Das, 259 

Tuneld, on Buddhist councils, 158 

Tun Huang, art, 883 

Turfan, MSS. from, 270, 272, 300 

Turkistan, 10, 14, 111-12, 221 

Turks, 56 

TtUindma, 334 

Tvash^ar, 127, 244 

Udaya, K., see Udayin 
Udayana, K., in literature, 808, 328 
380-1 

Udayin, Udaya, K., 29 
Udbhata, 277 n. 

Uddyotakara, 203 
Udraka Ramaputra, 154 
Ujjain, Ujjayini, 26, 48, 110, 159, 
218 

UlQka, Ka^ada, Kaoabhuj, Kai^- 
b^ksha, 198 

Uma : as virtuous woman 248 ; as 
goddess 248 n., 277, 289, and 
see Parvati 

Umasvati, Taiivdrthddhigama SiUra 
of 150, 208 
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Understanding, see Knowledge 
United Provinces, population, 9 
Untouchables, 76, 84 
Upagupta, 159 
Upaii, 155, 159 

Upanishads : general, 62-3, 134-5, 
168-9, 217, 223, 240-3; logic, 
165; gods in, 176; date, 197, 
226, 245 ; relation to Vedftnta, 
197-8 ; S&mkhya and Yoga in, 
201 ; influence on White Yajur- 
veda, 238 ; see also their various 
names 

Uralian language, 216 
Urasa, K. of, see Arsaees 
Urdu language, 219 
Uriya language, 219 
Urubilva, see Buddh Gaya 
UrvaiSi, 238, 292, 312 
Ushas, Dawn, 126 
Uxbond, on race, 11 

Vach, Voice, 131, 134, 239, 246 
Vaibhashika sect, 186-7 
Vairdgya-Maka, 284-6 
Vairochana, Buddha, 190 
Vaifiali, 26, 51, 88, 110, 145; 

Buddhist Council, 158-9, 186 
Vai^eshika, 150, 177, 182, 193-5, 
197, 203, 208 

Vaishnavas, see under Vishnu 
Vai^ya caste, 75, 80, 106^7, 109, 
113-14, 168 

Vdjasaneyi Sai^itd, 63, 238 
Vajheshka, 45 
Vajjians, see Vrijis 
Vajrapani, 369 
Vajrayana, 191 
Vajrcwtichi, 185 

Valabhl, 55 ; Jain Council, 148 
Vaii, K. of the Monkeys, 803 
Vallabha, 198 

Vaimiki, 256, 817, 320 ; Rdmdyana 
(q.v.) ascribed to, 256 
Vamana, 247-8, 288 ; on Sudraka, 
804 

vamana Bhatta Bana, 820-2 
Vampire, Tales of, see Vetdla- 
padckavimiaiikd 
Vamsas, Vatsas, 26 
Vaiiha Mihira, 207 
Vararuchi KatyEyana, 248 
vartta 106 

Varuna, 15, 87, 91, 94, 98, 122, 125-7, 
137, 286 
Vasanta, 277 
Vasishka, K. 46 

Vasishtha, 71 ; on King’s penances, 
103 ; in drama, 816-17 
Vasubandhu, 53, 185-6, 199, 204-5 
Vasudeva, V5sudeva, heroes and 
d^oQugods combing with Vishnu 


and Krishtia, 42, 171-8, 175, 
180, 255 

Vasudeva I, K., 46 
Vasudevaka sect, 172 
Vatapi, Badami, 55, 353 
Vatsas, see Vamsas 
Vatsyayana : commentary of, 208 ; 
Kdmasutra, 245-6 

Veda : as source for early times, 19- 
20, 61 ; general, 62, 122, 225, 
285 ; study of, 70, 221 ; on 
Dasyus, 83 ; on coins, 114 ; 
religion, 122-7 ; interpretation 
128-36, 170 ; in later Brah- 
manism, 178, 192-8 ; Vedic 

language, 217-18 
VedangGy 64, 244-8 
Vedanta, Uttara Mimarpsa, 177, 
392 n., 197-9, 201, 240 
Veddas, 11 

Vedic language, see under Veda 
Vena, 94 

Vendry^s (J.), on Italo-Celts and 
Indo- Iranians, 16 
Veni-samharay 319 
Veidla-panchavimMikdy Tales of the 
VampirCy 382-3 
Vibhajyavadin sect, 187 
Vibhasha, 186 

Vidarbha, Berar, style of, 335 
Videha, 25, 145 
Vikrama, K,, 276 
Vikrama era, 47, 58 
Vikramaditya VI, Chalukya king, 
287 

Vikramaditya : title, 53 ; name of 
uncertain king, 276 
Village : ancient, 65-6, 86, 99, 102-8, 
108, 113 ; modern, 76-7 
Vima Kadphises, see Kadphises II 
Vindhya Mts., 8-4, 329 
Viraja, 94 
VUy see Clan 

Vi^akhadatta, Vi^akhadeva, 806-8, 
319 ; on Chandragupta Maurya, 
84 

Vishnu : column of Heliodoros, 42 ; 
worship of, Vaishpavas, etc., 
53, 71, 111, 176, 178, 180, 262, 
269, 820 ; idol in home, 69 ; 
Three Steps, solar aspect, 91, 
126, 155, 174, 180, 188; and 
kingship, 94 ; god of sacrifice, 
127 ; absorbs gods and heroes, 
his avatars, 172-4, 254, 257-9, 
268, 871 ; combined with 

Krishna, 178-4, 254, 262, 820; 
in tHmurHy 175 ; relat^n to 
Siva, 176. 255 ; ViiOmaism 

affects Bttddhinn, 155, 160, 188 ; 
fights with demons, etc., 2SS, 
280, 872, 897 ; rtatue of Hamunat 
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before his temple, 259 ; in 
Purfinas, 261-3 ; relation to 
Mother Goddess, 289 ; see also 
Krishna 

Vishnugupta, see Ch&nakya 
Vishnu-smritit Dharmaidstra of the 
Vaishnavas, 71 
Vi6vakarman, 133 
Vidy&dharas, 330 
Vrijis, Vajjians, 26, 88 
Vritra, 127 

Vyasa, works ascribed to : com- 
mentary on Yoga-siitTa^t 199; 
Mahdbhdrata, 254 ; Puranas, 
261 

Wackernagel, on grammar, 246 
Walleser, Buddhist studies of, 161 
Wang-hiuen-t’se, 58 
War, see Army 

Water : rivers and rain, 3-6 ; irriga- 
tion, 5, 9, 38, 107-8, 115, 343 
Weber (A.), on Bana, 338-9 
Wlieel : solar and royal emblem, 155 ; 
Wheel of the Law, see under 
Dharma 

Wilkins (C.), translations, 222 
Wilson (H. H.) : on Bhdgavata Purdna, 
262 ; Mdlavikdgnimitrat 308 
Windisch, on theatre, 298 
Winternitz (M.) : on Rigveda, 128; 
Bhartrihari, 284 ; Sr in gam- 

bhushana, 321-2 ; Gelert, 327 
Woman : position, 65, 72-5, 121 ; 
Jain nuns, 146 ; Buddhist, 157, 
264-5 ; authors of Vedic hymns, 
232 ; in Upanishads, 241, 243 ; 
fondness for Puranas, 262 ; 
in literature, 268, 296, 300-1, 
314, 331, 394-6 ; actresses, 

298-9 ; see also Marriage 
Word, see Brahman 
Writing ; Mohenjo-Daro, 18 ; Persian, 
24 ; Hindustani, 219 ; general, 
219-222 


Wu-sun, 43 
Wu-ti, Emp., 43 

Xerxes, K. of Persia, Indians in 
army of, 29, 108 

Yadavas, 90, 280 

Yajflavalkya Vajasaneya, 72, 92 n., 
233, 241-2 ; on bequests to 
women, 75 

Yajurveda, Black and White, 62-8 
71-2, 130, 238-4, 236-7 
Yakshas, 282, 871 
Yakshipls, 371 
Yama, 239, 242-3, 285, 292 
Yarn!, 239, 292 
Yamuna R., Jumna, 4, 6, 90 
Yarkand, 111 
Yaska, 129. 245-6 
Ya^oda, 255 
YajSodhara, 154 
Ya^odharman, K., 54 
Ya^ovarman, K., 316 
Yaudheyas, 52, 90 
Yavabhumi, see Java 
Yavanas, see Greeks 
Yoga, Yogins : sacrifice, 116 ; general, 
142-3 ; influence on Jains, 150 ; 
on Buddhists, 154, 181, 188-5 ; 
on Brahmanism, 170-1 ; in 
epics, 177-8, 252 ; later school, 
199-200 ; sham Yogins, 294 
Yogachara sect, 163, 183-5, 204 
Yoga-sutras^ 199 
Yogins, see Yoga 

Yudishthira Dharmaraja, 20, 251, 
256 

Yueh-chi, Tokharians, 15, 43-4, 48, 
205 

Yun Kang, art, 369, 389 

Zoroaster : influence in India, 40, 
54, 137, 152 ; reformation in 
Persia, 90, 123, 137 
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